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Translator’s Note 



All praise is for Allah alone and may He exalt and send peace and 
blessings upon our beloved Prophet and upon those who follow his 
way. 

The author of this work is Shaykh Muhammad Ibn Khalifah Ibn 'All 
al-Tamimi. He was born in al-Madinah in the year 1374H (1959). He 
graduated from the Islamic University there and subsequently obtained 
his Masters (1406H) and Doctorate (141 OH) at the University, spe- 
cialising in ' aqidah. At present he is an associate professor at the Uni- 
versity in the faculty of Da'wah and Usui al-Din and he is also the 
head of the Academic Research section at the University. The Shaykh 
has a number of works that have been published ranging from verifi- 
cations of classical works, articles for various magazines as well as a 
number of works he himself has authored. 

This particular book of his is by far one of the best in its field as an 
introduction into the subject area of the tawbid of Allah’s Names and 
Attributes, and Allah knows best. Some of its features are: 

• The explanation of the fundamentals and principles of Ahl al- 
Sunnah in this area along with a clarification of some specific 
detailed matters. 

• Clarification of the deviant methodologies in a clear manner 
whilst explaining the truth in this regard. 

• The stages of the book have been set out in a well structured 
manner as the author begins with the importance of the sub- 
ject. He then moves on to definitions, then relationships, ex- 
planations and rulings and then a further deeper clarification. 

• The clarity of his expression and discussion of this subject. 

• An emphasis on the practical issues that pertain to this subject 
as mentioned in a number of points under the topic of the im- 
portance of this category of tawbid. 
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This last point in reality is the end objective of this subject area; the 
manner in which Allah’s Names and Attributes are to be understood 
and how they are to have an impact in the iman and behaviour of a 
person. However, this book does not cover this aspect in a detailed 
manner. The scope of this book precedes this and is much more tech- 
nical, concerning itself with the means towards this objective. It is re- 
lated to the issue of the correct belief towards Allah’s Names and At- 
tributes. For one to be truly affected by Allah’s Names and Attributes , 
the goal, as necessitated by the Book of Allah and the Sunnah of His 
Messenger (gg) he has to possess the correct belief - the means - in 
these Names and Attributes. 

Please note that certain areas of this book relate more to a textbook 
than to a book for casual reading. As such, one needs to read over 
certain sections more than once and it may, in fact, be of greater ben- 
efit to read the entire book more than once. 

• The Arabic original Mu taqad Ahl al-Sunnah wa l-Jama ahfi 
Tawhild al-AsmS wa l-Sifat is published by Adwa' Al-Salaf, 
Riyadh, K.S.A. (New Print), 1999. 

• Any footnote terminated with a [t] is from the translator. 

• Translation of the Qur’an is based on The Noble Qur’an by Dr. 
Muhammad Taqi-ud-Din al-Hilali and Dr. Muhammad 
Muhsin Khan with slight modification when necessary. 

• May Allah reward all those who have helped in this transla- 
tion and with Him lies all success. May He make our actions 
sincerely for His Face and not let anyone have a share in them. 




Preface 



All praise is for Allah. We praise Him and seek His help and forgive- 
ness. We turn to Him in repentance and seek refuge in Allah from the 
evil of our selves and the wickedness of our own deeds. Whomsoever 
Allah guides, cannot be led astray and whomsoever Allah misguides, 
none can guide him. I bear witness that none has the right to be wor- 
shipped except Allah, alone without any partner. To Him belong the 
most beautiful Names and the most exalted Attributes. 

I bear witness that Muhammad is His Slave, Messenger and His trusted 
one with the revelation. Allah sent him with the guidance and religion 
of truth. He conveyed the message, rendered the trust placed upon 
him , sincerely advised the ummah, made jihad in the cause of Allah in 
its truest sense and worshipped His Lord until he met the inevitable 
certainty 1 . May Allah praise him and send peace upon him and his 
household. 

This study is the first of the series, Studies on the subject areas ofTawhld 
a l -Asm a wa l-Sifat, and its title is, The belief of Ahl al-Sunnah wa 
al-Jama ah in Tawhid al-Asma wa l-Sifat. 

Allah willing, the following studies will succeed it: 

The second study: The belief of Ahl al-Sunnah wa al-Jama' ah 
in the most beautiful Names of Allah 

The third study: The belief of Ahl al-Sunnah wa al-Jama ah 

in the most exalted Attributes of Allah 

The fourth study: The. principles of Ahl al-Sunnah wa 
l-Jama ah in understanding the texts 
which contain the Names and Attributes of Allah 



‘i.e. death, [t] 
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The fifth study: The statements of dl-Ta til 1 and the position 

of Ahl al-Sunnah wa l-Jama' ah towards 
them 

The sixth study: The statements of al-Tashhlh and the position 

of Ahl al-Sunnah wa l-Jama' ah towards them 

My intention behind the publication of this series is to serve the fol- 
lowing areas: 

1. To explain the belief of Ahl al-Sunnah wa l-Jama' ah in the Names 
and Attributes of Allah in both a comprehensive and detailed manner. 
This is achieved by firstly clarifying the general and fundamental is- 
sues, then researching into the specific detailed issues found within 
these fundamentals. I have devoted this first study to presenting the 
major principles that manifest and clarify the belief of Ahl al-Sunnah 
wa l-Jama' ah from a general viewpoint. Each and every specific issue 
is then dealt with in its totality in further separate studies. 

2. To bring together the dispersed issues related to this field. These 
issues are scattered in the books of Ahl al-Sunnah. I have exerted my 
utmost in trying to compile, arrange and classify these issues, as well 
as trying to structure them in a way which will make it easy to under- 
stand and investigate. 

3. To disclose the corruption of the doctrines of the people of deviation 
and error who deviated from the truth in this domain. This is done to 
show the reasoning behind the falsity of their beliefs and the scope of 
their deviation and perversion in order for the Muslim to be on his 
guard against falling into such deviation. 



2 This word and other such terms, which are specific to this field, will be explained 
further on in the book, [t] 




This first study embodies the following chapters: 

1 . The Definition of Tawhid al-Asma wa l-Sifat and its Relationship to 
the Other Categories of Tawhid 

Two areas of discussion are contained in this chapter: 

1. The definition of Tawhid al-Asma wa l-Sifat 

2. Its relationship to the other categories of Tawhid 

2. The Belief of Ahl al-Sunnah wa l-Jamf ah in the Names and At- 
tributes of Allah 

Three areas of discussion are contained in this chapter: 

1. The definition of al-Salaf al-Sahh and Ahl al-Sunnah 
wa al-Jama' ah 

2. The belief of Ahl al-Sunnah wa l-Jama ah in the 
Names and Attributes of Allah 

3. The foundations on which their belief in the Names and 
Attributes of Allah is based 

I have ended this first study with a conclusion and added a number of 
appendices. 

I do not claim to have reached a level of perfection in this study, but it 
suffices me that I have exerted my utmost efforts. If I am correct then 
that is by the Favour of Allah alone, and if I have fallen short of the 
mark, or erred, then this is from the nature of man’s efforts. So I ask of 
those who come across anything incorrect in this study to immediately 
inform me of such. 

I ask Allah to accept this effort of mine and that He make it a right- 
eous act enacted purely for His Face and that He does not allow any- 
one else to have a share in it. 

The end to our supplication is that All praise is for Allah, Lord of the 
worlds. 



Muhammad Ibn Khalifah al-Tamimi 




INTRODUCTION 



The Importance of 
Tawhid al-Asma wa l-Sifat 



All praise is for Allah, the Most Merciful, the Bestower of Mercy the 
Owner of the Day of Judgement. I bear witness that none has the right 
to be worshipped except Allah, alone without any partner, the One 
who is characterised by qualities of Magnificence and Who is described 
with Attributes of perfection. 

I bear witness that Muhammad is His slave and Messenger, His trusted 
one with His revelation, His favoured one from among His creation 
and His proof over His servants, may Allah praise and send peace upon 
him and his family. 

It is of great benefit and importance to the seeker of truth before he 
embarks on studying the intricacies of the areas oiTawbid al-Asma wa 
l-Sifat to be aware of the importance of this category of Tawhid, its 
value, status and role in relation to belief principally, and to the rest of 
the religion as a whole. 

In bringing this beneficial concept to the attention of the Muslim, i.e. 
regarding the high position this Tawhid possesses, it will be of benefit 
to him, by the will of Allah, in his iman in Allah as he will assign to 
this area the importance it warrants. Similarly it will increase his de- 
sire to learn and understand its various aspects, issues and branches, of 
which the student of knowledge, who desires to equip himself with 
more beneficial knowledge, cannot do without. 

It is regrettable to find that some individuals attach little importance 
and significance to this category of Tawhid. Such a person believes 
that the issues relating to this domain do not go beyond the mere list- 
ing of the different and averse opinions concerning the number of 
Names and Attributes negated or affirmed for Allah. This whole area 
in his view does not exceed this and is limited to it. 
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This notion and statement can only emanate from one of two indi- 
viduals: either an ignorant person who is unaware of the beneficial 
issues contained in this field and of the level of importance and under- 
standing that no Muslim can dispense with or one who has deviations 
in his belief; for he presumes that the condition of this field is defined 
by the state it exists in amongst the people of falsehood, who did not 
seek enlightenment from the Book or the Sunnah in this field nor any 
other. 

Accordingly, their discussion in this domain did not go beyond con- 
testing the Names and Attributes of Allah and raising doubts in all or 
most of them. Hence, they sealed the doorway to attaining any knowl- 
edge of these Names and Attributes, let alone, clarifying its status and 
role to the Muslim’s belief and iman in his Lord. 

Therefore, out of desiring to shed light towards the truth, to teach the 
ignorant who is heedless, call and appeal to the violator who has devi- 
ated and as a means of revision for the scholar, I have written these 
words which point to some of the benefits and virtues that this par- 
ticular category o ITawhid embodies. I hope Allah causes the one who 
peruses and recollects it to benefit from it. 

For that reason I summarise, and with Allah lies all success and to 
Him I reach out for help and direction, what I would like to explain, is 
discussed in the following points: 

1. This Tawftid Represents Half of Iman in Allah 

The Muslim is not oblivious of the importance of iman in Allah, as it is 
the first article of iman, in fact, it is the greatest of them all, for the 
others merely follow on from it and are its offspring. 

This particular article is the single most important matter for which 
creation was created, Messengers were sent, books were revealed and 
upon which the correct path was built. 

Iman in Allah is the foundation of every good, source of all guidance 
and reason for every success. Since man is a creation and is subject to 
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Allah’s Lordship, he reverts back to his Creator and Maker in his knowl- 
edge and action. So, by Him he is guided, for Him he acts and to Him 
he will return. Man cannot do without Him and to avert to other than 
Him is the cornerstone of his destruction and ruin. 

Man has Allah as a substitute for everything whereas nothing or no 
one can dispense of Allah 3 . So the slave cannot attain any goodness or 
success except through knowing his Lord and worshipping Him. If 
this occurs, then this is the intended objective for him and the reason 
for his existence. Anything else besides this is of extra benefit or super- 
fluous having no benefit or is a harmful remnant. 

This is why the call of the Messengers to their people was that of a call 
to having iman in Allah and worshipping Him. Every Messenger started 
his call with this as anyone who researches into the call (da wah) of 
the Messengers mentioned in the Qur’an will discover. 

The essential prerequisite for happiness, safety and success is obtained 
by actualising the two categories of Tawbid, that iman in Allah is built 
upon. For the purpose of fulfilling this, Allah sent His Messenger (j||) 
and to it, the earlier Messengers called, the very first of them to the 
very last. 

One of the two categories is Tawbid al- Ilml al-Khabari al- Itiqadi 
which comprises affirming Attributes of perfection for Allah and de- 
claring Him to be free of any similarity or likeness and elevating Him 
above descriptions of imperfection. 



5 i.e. one who relies on Allah and entrusts his affairs to Him, truthfully and upon 
knowledge and insight, is content and manages without anyone or anything besides 
Him in both prosperous and troublesome times. At the same time, nothing or no one 
can dispense of Allah in trying to achieve their welfare and repel any harm, regardless 
of the physical and mental strengths he has. These two meanings are from the mean- 
ings of Allah’s name, ‘ al-Qayyum ’ as the qayyum is the one who is self-sufficient and 
self-supportive and who supports and suffices all else, and that is Allah alone, [t] 

A Al- Ilml i.e. concentrating on knowledge as opposed to action (al- Amali). Al-Khabari 
i.e. this knowledge is dependent upon revealed text (khabr). Al- Itiqadi i.e. it takes 
form as part of the persons belief, [t] 
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The second category of Tawhtd 5 is to worship Him alone, without any 
partner; to have absolute love, sincerity, fear, hope and reliance in Him; 
to be pleased with Him as Lord, Deity, and Patron and not to set up 
any partners alongside Him in anything. 

Allah has incorporated these two categories in the two Surahs of pu- 
rity: 

They are the Surah Oj yilfsJl L$jt L JS f> which contains al-Tawhid al- 
Amali al-Iradi and the Surah Jb-i <5)1 J 5 7 which contains al-Tawhid 

al- 1 Imi al-Khabari. 

So, the Surah _b-I J* entails an explanation of what Allah pos- 

sesses of Attributes of perfection and an explanation of His elevation 
over and above any imperfections and similitude, whilst the Surah 
j l$ji L Jj entails the obligation of worshipping Him alone, 

without any partner, and the renouncement of worshipping anything 
besides Him. 

Neither of the two categories is complete without the other. For this 
reason, the Prophet (sH) used to recite these two Surahs in the sunnah 
prayers of Fajr, Maghrib and Wit/, which commence work-time and 
conclude work-time, so that the beginning of the day starts with Tawhid 
and the end of the day closes with Tawhid. 

In summary, with regard to the Tawhid that is demanded from the 
servant, half of it is represented in Tawhid al-Asma wa l-Sifat. 

Al-Tawhid al-' Amall al-Iradi. at- Amall i.e. concentrating on action and al-lradl i.e. 
that the heart and limbs worship, strive, intend and desire only Allah in their actions. 

W 

’The first ayah from Surah al-Kafirun (109). 

7 The first ayah from Surah al-Ikhlas (112). 

8 Shaykh al-Albani, may Allah have mercy upon him, mentions this fact for all three 
prayers and provides the tahfirij for it. Refer to The Prophet's Prayer Described from the 
beginning to the end as though you see it, pp. 31, 34 &38. [t] 

9 Ijtima' al-Juyush al-lslamiyyah 'ala Ghazwi al-Mu attilah al-Jahmiyyah , pp. 35-36. 
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2. Tawhid al-Asma wa l-Sifat is Without Exception the Most 
Noble and Most Important Branch of Knowledge 

Indeed, the excellence of a particular branch of knowledge is depend- 
ent upon the excellence of that particular known thing itself, because 
of the assurance one has in the evidences and proofs for its existence, 
the intense need one has for knowing it and the tremendous benefit it 
returns. 

Without doubt, the most Exalted, most Magnificent and Greatest 
known entity is Allah, Whom, none has the right to be worshipped 
but He, Lord of the Worlds, the Self-Sufficient and Sustainer of the 
Heavens and Earths; The King; the Reality; al-Mubin 10 ; the One de- 
scribed with all perfection; elevated above every defect, deficiency and 
like, and above any similitude to His perfection. 

There is no doubt therefore, that knowledge of Allah, His Names, At- 
tributes and Actions is the most exalted and most excellent branch of 
knowledge. The comparison of this branch of knowledge to all the 
other branches is like the comparison of Allah to all other entities. 

If it is questioned: “Knowledge is merely the means to action and 
knowledge is acquired for it: action is the objective. Moreover, it is of 
common fact that the objective possesses a greater excellence than the 
means. So how is it that you prefer the means over its goal?” 

It is replied: “Both knowledge and action have two parts: a part that is 
the means and a part that is the objective. 

So knowledge is not always the means and is not always indirectly 
sought after. 



l0 One of Allah’s most beautiful Names, the Evident, Whose presence and reality is an 
unquestionable certainty because of the multitude of proofs and signs He has shown 
and placed within His creation. Indeed, the evidences pointing to His tawhid. His 
Lordship and Sovereignty are more evident than the midday Sun. He is also the One 
who has clearly shown to His creation the path to salvation and success, [t] 

' ' Miftah Dar al-Sa ' adah , 1/86. 
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ismowledge or Allah, His Names and Attributes is without exception 
the most excellent of all types of knowledge and it is sought after in 
itself, Allah {ta ala) says: 




“It is Allah Who has created seven Heavens and of the earth the like 
thereof {i.e. seven). His commands descend between them, so that 
you may know that Allah has power over all things and that Allah 
completely comprehends all things with His knowledge." 12 

Allah (subfianahu) informs that He created the Heavens and earth and 
brings down commands between them so that His slaves may know 
that He is well aware of everything and that He is over all things 
Omnipotent. So having knowledge of this is the desired objective. 
Allah ( ta' ala ) also says: 

“So know that none has the right to be worshipped except Allah...” 13 

The knowledge therefore, of His Oneness and that none has the right 
to be worshipped except He, is sought for in itself, even though, the 
person cannot suffice with this by itself. Rather, he must add to this, 
worship of Allah alone, without any partner. So they are two distinct 
matters which are sought after in themselves. 

The first matter: to know the Lord by His Names, Attributes, Actions 
and Laws. 

The second matter: to worship Him in accordance and on the basis of 
this knowledge. 

So just as worship of Him is demanded and directly intended in itself, 
then likewise, knowledge of Him is also demanded and directly in- 
tended in itself. 

12 Sarah al-Talaq (65):12. 

13 Sarah Muhammad (47): 19. 
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In fact, (acquiring) knowledge is from amongst the best acts of wor- 
ship. 14 



3. Tawhid al-Asmd. wa l-Sifat is the Origin of all Religious 
Knowledge 15 

Just as knowledge of the Names, Attributes and Actions of Allah is the 
most exalted, noblest and greatest of knowledge, it is also the origin of 
all knowledge. All other branches of knowledge are its subsidiaries 
and are dependent upon it for their very own verification. Knowledge 
of Him is therefore, the origin and basis of every other type of knowl- 
edge. So, whoever knows Allah will be able to know other than Allah 
and whoever is ignorant of His Lord, then he in fact possesses greater 
ignorance of everything else besides Allah. Allah says: 

. ■■ ft'- ^ 

“And be not like those who forgot Allah and He caused them to for- 
get their own selves. They are the transgressors .” 16 

Contemplate this ayah; you will find within it a mighty and illustrious 
meaning: “Whosoever forgets His Lord, He will cause him to forget 
his very own self and soul”. He will not know his own reality or what 
constitutes his welfare. In fact, he will forget what constitutes his own 
prosperity and success in this life and the next. This because he has 
departed from the original disposition he was created upon. He forgot 
His Lord, so Allah caused him to forget his own self, its qualities and 
what leads to its fulfilment, purification and happiness in this life and 
the next. Allah says: 



14 Miftah Dar al-Sa adah 1/178. 

16 In turn, religious knowledge forms the basis of all other types of knowledge besides 
it. Hence, absolutely all types of knowledge return back to Allah’s Names and At- 
tributes, as shown in the discussion, [t] 

16 Surah al-Hashr (59):19. 
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ja I yt> 

“...and do not obey the one whose heart We have made heedless of 
Our remembrance, who follows his own desires and whose affair (i.e. 
deeds) has been lost.” 1 

He did not give any attention to remembering His Lord and so his 
affair and heart went into disarray. As a result, no regard is now paid 
to the welfare, growth or purification of his self and heart. Instead, he 
has sundered his heart and caused its downfall. He exceeded all bounds, 
is confused and is unable to find the right way. 

Thus, knowledge of Allah is the origin of all knowledge and it is tire 
basis of the servant’s knowledge towards his happiness, perfection and 
betterment in this life and the next. Ignorance of Allah necessitates 
ignorance of one's self and of what constitutes its betterment, perfec- 
tion, purification and success. 

So, knowledge of Him proposes happiness for the servant and igno- 
rance of Him lies at the heart of his misery. 1S 

4. Knowledge of Allah’s Names and Attributes is a Great and 
Important Tenet within the Methodology of the Salaf 

Knowledge of Allah’s Names and Attributes is the foundation upon 
which the servant’s actions are built. On the strength of this founda- 
tion the relationship that binds the servant to his Lord is determined 
and in view of this foundation the Muslim worships his Lord and seeks 
to attain nearness to Him. 

For this reason, the basis for the knowledge and action of the Salaf 
was; 

1 .Knowledge of Allah 
2. Action directed solely to Allah 



17 Sarah al-Kahf (18):28. 

18 Miftnh Dar al-Sa iidah 1/86. 
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With this, they combined both belief based on knowledge and action 
based on love. 

Furthermore, their belief, actions and love were based upon knowl- 
edge, so they were free of the harmful elements found amongst the 
deviant Mutahallimah (scholastics) and Sufis. 

With respect to the scholastics, the majority of their study and state- 
ments centre on issues of affirmation, negation, existence, non-exist- 
ence and on issues pertaining to belief. Their area of discussion there- 
fore, concentrated on belief, knowledge and information. 

Whereas the Sufis, their main concern centred on love, hate, inten- 
tions, dislikes and physical actions. Their area of discussion therefore, 
concentrated on love, submission, action and intentions. 

Both of these two deviant groups have within them two corrupted el- 
ements: 

The first: 

The presence of speech that is not based on knowledge with respect to 
the scholastic and the presence of action that is not based on knowl- 
edge with respect to the Sufi. 

This is a direct reference to the innovated speech and action that oc- 
curred from them, which lie in contradiction to the Book and Sunnah. 

The second: 

The neglect of deeds by the scholastic and the neglect of speech by the 
Sufi . 19 



'’This is the ruling, in general. One observes that theoretical and speculative discus- 
sions dominate the concern of Ahl al-Kalam, of old and new, but actions amongst 
them are few, especially acts of worship such as prayer, remembrance, recitation, etc. 
That which is observed from the Sufiyyah on the other hand, is concentration on the 
actions of the heart and limbs, but widi negligence of determining precisely the knowl- 
edge-based issues and the validity of their actions. This is a ruling based on what is 
found to be dominant amongst them, [t] 



25 




As for the Salaf and their followers, they fulfilled both matters: 

The speech concerning creed that is based upon the knowledge of 
Allah’s Names, Attributes and Actions that are recorded in the Book 
and Sunnah and the intention-based actions that emanate from abid- 
ing to commands and refraining from prohibitions in accordance with 
Allah’s legislations in His Book and upon the tongue of His Messen- 
ger m). 

Accordingly, their external and internal speech and actions were based 
upon knowledge and each of their knowledge and action were linked 
to the other; they indeed are the true Muslims . 20 

So, the Salaf and their followers made Tawhld al-Asma wa l-Sifat one 
of the two pillars on which they built their methodology. 

This is directly due to the importance and status this category of Tawhid 
holds, which is attested to by numerous texts of the Shari ah. 

5. Knowledge of the Names and Attributes of Allah Opens 
the Door for the Servant to Knowing Allah 

The question of possessing love for something is primarily dependent 
upon firstly being acquainted with that thing. The most knowledge- 
able of Allah amongst creation will therefore have the strongest love 
for Him. Everyone who knows Allah, loves Him, but there is no route 
to acquiring this knowledge except through the doorway of knowl- 
edge of Allah’s Names and Attributes. 

The servant therefore, will only be able to attain knowledge of Allah 
by acquainting himself with the Names and Attributes of Allah re- 
corded in the Qur’an and Sunnah. Consequently, knowledge ofAUah’s 
Names and Attributes will open this mighty door for the servant, as 
Allah ( azza wa jalla) did not designate the way to knowing Him 
through seeing Him directly. This doorway is blocked until the Day 
of Judgement just as we have been informed by our Prophet 

1,1 Majmu' al-Fatawa, 1/41, slightly abridged. 
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Muhammad (jjg) when he said: “Know that none of you will see his 
Lord until he dies”. 21 

Furthermore, it is impossible for the human intellect to independently 
attain and comprehend this knowledge in a detailed manner . It is 
incapable of achieving this because Allah is from the Unseen about 
which there is no way of acquiring any knowledge except by way of 
revelation. Allah (' azza wa jalla) says: 

liLhsSfj Uj 

“...you have not been given of knowledge except a litde .” 25 
This ayah clearly shows the limitations of man’s knowledge. 

The mercy of the Mighty and Wise necessitated that He send Messen- 
gers who would inform the people about Himself and call them to 
Him. He made the knowledge of Himself by way of His Names, At- 
tributes and Actions the key to their da' wah and the essence of their 
message. 

The basis of the da wah of the Messengers and the first tenet con- 
tained within it is knowledge of Allah {subhanahu) by His Names, 
Attributes and Actions. Two great tenets then follow on from this: 

1. To acquaint the people with the way that leads to Allah (i.e. His 
Shari' ah which embodies His commands and prohibitions) 

2. To inform the people of what awaits them in the Hereafter. 

These two tenets follow on from the first and are based upon it. 

21 Related by Muslim in his al-Sablh, the book of Fitan , Chapcer: The mention of Ibn 
$ayyad, 8/193. 

22 As opposed to a very general manner. By looking around and contemplating over 
the universe, one can conclude certain Attributes of the Creator, such as Knowledge, 
Ability, Mercy, etc. However, without revelation, how can one know for instance, that 
our Lord descends to the lowest heaven at the last third of the night asking about who 
is beseeching Him, seeking His forgiveness and asking of Him, so that He may grant 
them what they seek? [t] 

23 Surah al-Isra’ (17):85. 
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So, the most knowledgeable of Allah will be the one who follows best 
the way which leads to Him and he will also be the most knowledge- 
able concerning the conditions of the people when they return to Him. 

6. The Basis of Sound Knowledge is Imdn in Allah and in 
His Names and Attributes 

Correct imdn, pure Tawipd and all the dictates contained within the 
message (of Islam) stand upon the foundation of sound and correct 
knowledge of Allah, His Names and Attributes. 

This category oiTawhid is the basis of guidance and imdn and it is the 
foundation upon which the religion stands. 

This is why it is not conceivable for correct imdn to be held by one who 
does not know his Lord. This knowledge is a must for the basis of 
imdn to settle in the heart. 

It is of extreme importance to the believer because of his dire need for 
it, for the benefit of the well being o f his heart, the goodness of his 
belief and the uprightness of his actions. 

This knowledge of Allah’s Names, Attributes and Actions grants the 
servant the ability to differentiate between imdn and \ufr, tawhid and 
shir\, and between affirmation and negation. 

It enables him to elevate his Lord over and above everything that does 
not befit Him and to depict Him in the Glorious and Majestic manner 
well deserving of Him. 

This is achieved by contemplating over the words of Allah ( ta ala ), 
and over what He ( subfyanahu ) has made known of His Names, At- 
tributes and Actions to His servants upon the tongues of His Messen- 
gers, and also by contemplating over those attributes which do not 
befit Him, which He {subhdnahu) has declared Himself free of and 
elevated Himself over. 

It is appropriate here to mention that knowledge of Allah is of two 
levels: 
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The first level: General knowledge 

This knowledge is a necessary requirement for the believing servant to 
possess the basic iman. The degree to which this knowledge manifests 
is related to the level at which the servant is able to distinguish his 
Lord from all false objects of worship. By this knowledge, iman in its 
elementary stage exists, the servant escapes from the dangers of \ufr 
andshir!^ that would otherwise expel him from the boundaries of iman* , 
and he comes away from the realm of remaining ignorant of his Lord 
and as to what His rights are. 

This knowledge can be readily obtained by reading Surah &VIkhla$, 
ayah al-Kursi and other ay at, and by understanding their meanings. 

This level of knowledge however, does not generate strength of iman 
nor does it firmly establish it. 

The second level: Detailed knowledge 

This comes to light by knowing the detailed evidences found within 
this subject area, learning them, believing that Allah is depicted with 
such, understanding their meanings and acting in light of their in- 
structions and rulings. 

This is the level of knowledge that causes iman to increase and to 
ground itself solidly. 

The more the servant knows of Allah, the more his iman increases, 
and the greater will be his fear, love and attachment to his Lord. 

Allah {ta ala) says: 

“It is only those of His slaves who have knowledge that fear Allah”. 2 ’ 

This knowledge also imparts to the servant light and insight, which 
will protect him from areas of doubt and misconceptions that can (oth- 

21 The type oti^ufr and shirk, referred to here is of the major type, [t] 

25 Sarah Fatir (35):28. 
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erwise) cause him to stray and which protect him from unlawful de- 
sires and lusts. 

[In reality, two types of knowledge are meant by the phrase ‘Knowl- 
edge of Allah’. 

The first: knowledge of Allah Himself, i.e. of the Majestic and Hon- 
ourable qualities He is characterised with and of what His most beau- 
tiful Names indicate. 

If this knowledge is well established in ones heart it will most certainly 
produce fear of Allah, because he will know for definite that Allah 
rewards any obedience to Him and punishes any'disobedience ofHim. 

The second: ‘Knowledge of Allah' means knowledge of the rulings of 
the Shari' ah, such as the commands and prohibitions and the lawful 
and unlawful. 

This is why some of the Salaf have mentioned: “The scholars are three: 

1. One who knows Allah and is ignorant of His Command. 

2. One who knows Allah’s Command but is ignorant of Allah. 

3. One who knows both Allah and His Command. 

The one who knows Allah is the one who fears Allah, and the one who 
knows His Command is the one who knows the lawful and unlaw- 

r if, 26 

fur. 

7. Knowledge of Allah’s Names and Attributes is Life to the 
Hearts 

The heart is void of any life, comfort, happiness, security and tran- 
quillity without knowing its Lord, Deity and Creator, and without 
Allah being more beloved to it than anything else. 



16 Majtnu al-Fatawa 3/333, slightly abridged. 
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One who does not have iman in Allah cannot obtain knowledge 27 and 
guidance, and without being guided to his Lord, he will always be 
miserable and tormented, as is the case with the unbelievers . 

Allah (; tabaraka ) created man and assembled him with both body and 
soul. 

He desired that the body be created from the earth. Allah (ta ala) says: 




“ . . .for We have created you all from earth ” 22 

Allah made the body’s life and livelihood dependent upon this same 
earth; he eats, drinks and takes his clothing from the land and what is 
found within it. 

Allah placed within this body, the soul. He (ta ala) said: 

-J . > r { 

“So, when I have fashioned him (i.e. Adam) and breathed into him 
the soul I have created for him ...” 30 

Allah willed that the sustenance and livelihood for this soul be knowl- 
edge of Himself and worship of Him. 

There is therefore nothing more pleasant to the servant, nor anything 
sweeter, more wholesome and blissful to his heart and life, than love 

27 i.e. knowledge, which is based upon correct principles pertaining to iman , whereby 
they ensure praiseworthy fruits in this world and the Hereafter. It is obvious that if the 
disbeliever exerts efforts, he will obtain some knowledge, but much of it is false and 
little of it is true, being limited in benefit and great in harm . . . [t] 

2# The reality of the state of the disbelievers caused by their alienation to the religion of 
Allah is something very evident Just a quick glance at the effects of the spiritual vacuum 
they experience, may Allah protect us from that, reveals for us a little of this reality; the 
great numbers of suicides, incurable mental illnesses, submersion into materialism, 
the inexhaustible amount of laughable and lamentable fashions, the regulation and 
legislation for sexual deviation, etc. [t] 

29 Surah al-Hajj (22):5. 

30 Surah al-Hijr (15) :29. 
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for his Originator and Maker, being in a state of constant remembrance 
of Him and always seeking to earn His pleasure. 

Consequently, whoever possesses in his heart even a minimum amount 
of life or love for his Lord, a desire for Him, and a yearning to meet 
Him, then his pursuit for this subject area, his strong desire to know 
and increase his understanding of it and his query and investigation of 
it, will be his greatest goal and most glorious objective. 

For this is the perfection, without which the servant cannot otherwise 
attain perfection. It is the reason behind his creation and because of it 
revelation descended, Messengers were sent, the Heavens and earth 
stand and Paradise and Hell-Fire exist. For this very reason laws were 
legislated, the correct path was established, the Qiblah was determined 
and it is the pivot of creation and order, upon which they centre. 

It is by all rights, the finest thing which the hearts can possess, which 
the souls can attain and which the minds can grasp. Sound and healthy 
hearts and secure and tranquil souls do not yearn earnestly for any- 
thing greater than to know this matter, nor are they more joyful with 
anything other than succeeding in arriving at the truths contained 
within this matter/ 1 

8. The Fruits of Knowing and Understanding Allah’s Names 
and Attributes 

Another aspect which indicates and emphasises the importance of this 
category of Tawhid is the benefits derived in the believer’s heart from 
knowing the Names and Attributes of Allah. These include an increase 
in iman, firmness in certainty and the light and insight it instils (in 
one’s heart), which protect him from areas of doubt and misconcep- 
tions that can (otherwise) cause him to stray and which protect, him 
from unlawful desires and lusts. 

Thus, if this knowledge is firmly established in the heart it will most 
definitely produce fear of Allah. 

31 See al-Fatwa al-Hamawiyyah al-Kubra, pp. 28-29. 
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Each and every Name of Allah has a particular impact on the heart 
and character of the servant. If the heart comprehends the meaning of 
a specific Name, what it embodies, and is conscious of it, it will reply 
to these meanings and this awareness and understanding will reflect 
in the person’s thinking and mode of behaviour. 

Likewise, every Attribute has a specific form of worship attached to it, 
which is the result of the requisites dictated by this particular Attribute. 

The most beautiful Names of Allah and His most exalted Attributes 
therefore yield worship as their effects. 

This covers all forms of worship that appear on the heart and limbs. 
For example, the knowledge of the servant that Allah (ta ala) alone is 
able to Harm and Benefit, Give and Withhold, to Create, Sustain, to 
give Life and cause Death, will produce the worship oiTawakjtul it its 
inner form (i.e. in the heart) and the requisites and fruits of Tawahfrul 
in its apparent form (i.e. upon the limbs). 

The servant’s knowledge of Allah’s {ta ala) Hearing, Sight and Knowl- 
edge, and of the fact that not a single atom in the heavens and earth 
escape Him, and that He knows the secret and hidden, what the treach- 
erous eyes behold and what the breasts conceal, will make him pre- 
serve his tongue, limbs and the notions of his heart from anything that 
displeases Allah. He will make these limbs devoted to what Allah loves 
and is pleased with. So it yields modesty within him as well as mani- 
festing it outwardly by making him steer clear of the prohibited and 
repulsive matters. 

Knowledge of His Richness, Generosity, Kindness, Beneficence and 
Mercy will grant the servant a wealth of optimism, and it will give 
birth to many types of hidden and apparent servitude, all in propor- 
tion to his understanding and knowledge. 

Likewise, the knowledge of the Majesty of Allah, His Greatness and 
Might generates for the servant humility, submission and love. These 
inner conditions in turn produce several apparent forms of servitude. 
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Similarly, knowledge of His Perfection, Beauty and exalted Attributes 
will grant him a specific love that becomes represented by many forms 
of servitude. 

So all forms of servitude to Him are related back to the dictates of the 
Names and Attributes and are linked to it / 2 

In light of the above, it is has become apparent that the servant’s knowl- 
edge of the Names and Attributes of All ah in the correct manner, which 
Allah ( azza wa jalla) has informed about in His Book and in the 
Sunnah of His Messenger, will certainly make the servant establish 
servitude to Allah in the most perfect manner. 

Hence, the more complete the servant’s Iman in the Attributes is, the 
stronger will be his love, sincerity and worship. Additionally, the per- 
son who has the greatest servitude is the one who worships Allah with 
all the Names and Attributes He has made known to mankind, as 
every Name of His has associated to it, a specific form of worship on 
the basis of 'knowledge and understanding and on the basis of' state'. 

‘Knowledge and understanding' , i.e. whoever knows that Allah is named 
with this particular Name and understands what Attribute it entails, 
then believes in it, this in itself is worship. 

‘State', i.e. every Name belonging to Allah has a specific meaning and 
particular effect on the heart and character. If the heart therefore, com- 
prehends the meaning of a specific Name, what it embodies and is 
conscious of it, it will reply to these meanings and this awareness and 
understanding will reflect in the person’s thinking and mode of be- 
haviour. 

This method is extracted from the heart of the Qur’an, Allah says: 

“And to Allah belong the most beautiful Names, so call upon Him by 
them ...’’ 33 

32 Miftah D&ral-Sa adah, 2/90. 

33 Surah al-A'raf (7): 180. 
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Calling upon Him (du a) incorporates: invoking Him, praising Him 
and worshipping Him. Allah ( subhanahu ) calls His servants to know 
Him by His Names and Attributes, to praise Him with them and to 
take their share of servitude from them . 34 

9. The Importance of Steering Clear of Falsehood and not 
Opposing the Way of Truth in this Domain 

The realm of the Names and Attributes is regarded to be one of the 
most dangerous areas because of the fact that it has been the subject of 
severe and complex differences 33 . This war broke out between the Salaf 
at one end and the philosophers, AM al-Kalam (scholastics) and 
Mushabbihah at the other. 



31 Madarij al-Soli^in, 1/420. 

3 ’ There are a number of important points that have to be understood here, some of 
these are: 

(a) The basic principle, is the simplicity, easiness and clarity of the whole religion, 
which includes this topic of Allah’s Names and Attributes. 

(b) The complexity found within certain matters that pertain to the Names and 
Attributes does not emanate from the texts but instead from the philosophers and 
Ahl al-Kalam as a result of the innovations and unintelligible terminology they 
introduced. This impelled Ahl al-Sunnah to refute their falsehood, .. 

(c) There lies no doubt that the fundamentals of this subject area, which our right- 
eous predecessors arc in agreement on, are built upon conclusive evidences, both 
in terms of the validity and establishment of such texts and in terms of the un- 
equivocal meanings they indicate and signify, [t] 

16 Ahl al-Kalam (or Mutakalhmun) are the people of innovation, who spoke on areas 
of aqidah with false, innovated and censured speech. They arc extreme in their reli- 
ance upon their deviant intellect at the expense of revelation. The philosophers how- 
ever, are people of heresy who contest the concept of revelation and prophethood, 
They also discuss issues of aqidah upon the methodology of the Greek pagan phi- 
losophers. Ahl al-Kalam are much affected by the false principles and laws laid down 
by the philosophers. Moreover, there are a number of people who are mistakenly at- 
tributed to Islam but are in fact philosophers, who are actually outside the fold of 
Islam because of their evident heresy. There are a number of differences between Ahl 
al-Kalam and the philosophers just as there are a number of similarities. For a de- 
tailed explanation one can for example refer to Shaykh Ibrahim al-Buraykan’s work, 
Ta tlf al-Khalafbi Manhaj al-Salaf, Darlbn al-Jawzi, K.S.A. [t] 
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Hence it is from the obligatory duties of the student of knowledge to 
profoundly understand to a deep level the truth that is based upon the 
Book and Sunnah. Allah {ta ala) says: 

<)-£*) 'j ^ V ojf 

.and if you differ in anything, then refer it back to Allah and the 
Messenger..." 

Referral back to Allah is accomplished by referring back to His Book, 
and referral back to the Messenger (|g) after his demise is accomplished 
by referring back to his Sunnah. 

Allah {ta! ala) also says: 



“. . .are you more knowledgeable or is Allah?.,.”® 

Allah is more knowledgeable about Himself and He is the One who 
has informed us of His Names and Attributes in His Book and upon 
the tongue of His Messenger (^). 

More so, the Prophet is the most knowledgeable person of his Lord as 
well as being the most truthful in speech, and Allah has said of him: 




“Nor does he speak from his desire. It is but a revelation which is 
revealed’’^ 

It is compulsory upon the Muslim to study this field and to attain a 
deep understanding of it in accordance to what is found in the Book 
and Sunnah 4 ". 

,7 Surah al-Nisa 1 {4):59. 

!s Surah al-Baqarah (2): 140. 

19 Surah al-Najm {53):3-4. 

*The obligation for the layman is to acquire the knowledge he is required to be aware 
of, without having to delve too deeply, in this field and any other area of Islamic 
knowledge. The intention of the author here however, is to express that as for the one 
who wants to proficiently study this field (the student of knowledge he refers to in an 
earlier paragraph) then he has to obtain such knowledge upon the methodology of the 
Book and Sunnah. [t] 
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He must be wary of the philosophical tendencies that brought harm to 
their advocators and which introduced them to endless deviation and 
loss. These tendencies barred the knowledge of their Lord from reach- 
ing their hearts. Consequently, their hearts darkened and became ig- 
norant of the realities of iman. This caused them to turn away from 
Allah and His remembrance and from loving Him and praising Him 
with His qualities of Perfection and Attributes of Majesty. As a result, 
the vigour of their love, longing and intimacy was directed elsewhere. 

It is a common fact that the servant cannot attain any knowledge or 
iman for that matter, until he believes in the Names and Attributes of 
the Lord and he knows them to a level that removes him from the 
bounds of being ignorant of Him. 

Thus, iman in the Names and Attributes of Allah and understanding 
them is the foundation of Islam, the principle of iman and the fruit of 
the tree of ihsan. 

Whosoever denies them has indeed destroyed this foundation of Islam, 
principle oilman and fruit of the tree oiihsan, let alone, for him to be 
attributed to those who possess exceptional gnostic knowledge. 

The believer therefore, must exert all his capabilities towards under- 
standing and knowing the Names and Attributes. Furthermore, his 
understanding must be free of the diseases of at-Ta til and al-Tamthil 
which have put to trial many of the people of innovation, who stand in 
opposition to what the Messenger (j|§) brought. 

Correct knowledge is that which is taken from the Book and Sunnah, 
and which has been narrated from the Companions and their follow- 
ers in righteousness. This is the beneficial knowledge which forever 
keeps its occupant at a high level of iman , a strong degree of certainty 
and in a tranquil state of affairs. 
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CHAPTER 1 



The Definition of Tawhtd al-Asma wa l-Sifat 
and its Relationship to the Other 
Categories of Tawhtd 



Two areas of discussion: 

1 . The definition of Tawhid al-Asma. wa l-Sifat 

2. Its relationship to the other categories of Tawhid 
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The Definition of Tawhid al-Asma wa l-Sifat 



Definitions and explanations that offer information on a particular 
matter precede their rulings, since passing judgement on a matter is 
dependent on first acquiring the right perception of it. 

Hence, whoever judges a matter before understanding it and perceiv- 
ing it in a well distinct manner has indeed committed a hideous mis- 
take. 41 

The definition of Tawhid al-Asma wa l-Sifat : 

To single out Allah with His most beautiful Names and 
most exalted Attributes mentioned in the Qur’an and 
Sunnah, and to have iman in their meanings and rulings. 

Explanation of the terms found in the definition: 

1 . “To single out Allah ” 

This is the meaning of Tawhid [ju 

The verb for this word is wahhada [jf- J; the derivatives of this par- 
ticular stem are therefore: wahhada, yuwahhidu, tawhidan 
[lJus-y Jb-y jjLj], i.e. to make something one or to single it out. 

Its actual original root lexically, centres around the meaning of 
something being alone and single. 

Thus, if one says: “ Tawhid of Allah with His Names”, the meaning 
will be: “To single out Allah with His Names”. 

2. “...with His Most Beautiful Names" 

(i) His Names: the word ‘ism’ [name, (*-*'] lexically, is the term that is 
used to signify a meaning through identification or distinction. 

It can also be defined as: the term that indicates an essence and the 
Attributes present within it. 

Al-Tawdih wa al-Bayan li Shajarah al-lman , page 7. 
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Some of the Names of Allah are Allah, al-Rahman, al-Rahim, al- 
Ghafur, al-'Aziz, al-Qadir, al-Sami', al-Basir and al-Bari. 

(ii) most beautiful: al-Husna , this is an adjective for the Names 

of Allah and it is mentioned in the Noble Qur’an. 

• The ayat that mention this term 

This adjective for the Names of Allah is mentioned in four places in 
His Book: 



1. Allah (ta ala) says: 

“And to Allah belong the most beautiful Names. . ,” 42 



2. Allah {ta ala) says: 






“Say, ‘Invoke Allah or invoke the Most Gracious, by whatever Name 
you invoke Him with (it is the same); for to Him belong the most 
beautiful Names. . .” 43 



3. Allah {ta ala) says: 




“Allah, none has the right to be worshipped except He; to Him be- 
long the most beautiful Names.” 44 

4. Allah {ta ala) says: 

“He is Allah, the Creator, the Maker, the Fashioner; to Him belong 
the most beautiful Names. . 



42 Surah al-A'raf(7):180. 

43 Sllrah al-Isra 1 ( 1 7) : 1 1 0. 

44 Surah Taha(20):8. 

45 Surah al-Hashr (59) :24. 
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• Its morphology 4 ' 

Husna [^lU-J is based on the pattern: fit la [J^i\ which is the femi- 
nine form of afal yii'] , this is known in grammar to be a noun of 
preference (elative) . 

Husna [ lJ iLi-] is therefore the feminine form of ahsan just as 

kiibra is the feminine form of akbar [ff\\ and sughra is 

the feminine form of asghar 

Consequently, the one who asserts that husna is the feminine 

form of hasan \_j1~j-] is in clear error, because the feminine form of 
hasan [ J~S-\ is hasanah [CU-j. 

In light of the above, it is incorrect to say that the Names of Allah are 
hasanah [beautiful, ilLS-j. The correct expression is to say that the 
Names of Allah are husna [most beautiful, ( jU-] as He Himself has 
described them as such. 

• Its meaning 

Husna [ J’-C ] expresses the extreme degree of beauty. 

• The general understanding of the ayah : 

“And to Him belong the most beautiful Names” 

Allah possesses the most beautiful and majestic of Names, because of 
what they convey of the best, noblest and most beautiful of meanings. 

• The ruling derived from this 

It is obligatory to believe in this adjective which Allah has given to His 
Names. This is accomplished by possessing a firm belief that the 
Names of Allah are the most beautiful Names and that they entail 
perfect and complete meanings. 

There are other rulings found within this adjective which we will dis- 
cuss in the detailed issues related to the most beautiful Names of Allah 
(in a future separate study). 

46 i.e. study of word formation, [t] 

47 i.e. the superlative form of an adjective or verb which expresses the highest or a very 
high degree of a quality (e.g. bravest, most fiercely), [t] 
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3 . "...His Most Exalted Attributes”: 



(i) His Attributes: the word* sifah J [attribute, lexically, denotes (ei- 

ther) a dhatiyyah, ma' nawiyyah or ft liyyah quality that is ascribed to 
an essence, which distinguishes it from other essences. 

The following are some of Allah’s (' azza wa jalla) Attributes: 
{dhatiyyah): two Hands, Face, two Eyes and Fingers. 

{md nawiyyah): Knowledge, Capability, Life and Will. 

{ft liyyah): Descending, Ascension, Creating and Sustaining. 48 



4S Stated below, is a proof for each of the Attributes mentioned above: 

• Two Hands 

Allah says: “He (Allah) said, ‘O Ibllsl What prevented you from prostrating to 
whom I have created with both my Hands ? . . ." Surah Sad (38):75 

• Face 

Allah says: “And the Face of your Lord fall of Majesty and Honour will remain.” 

Surah al-Raljman (55): 27 

• Two Eyes 

The Prophet said: ”, . . However, I am about to tell you something that no Prophet 
has told to his people: know that Dajjal is one-eyed and Indeed Allah is not one-eyed 
(i.e. He has two eyes)." Recorded in Sahib al-Bukfari in many books such as the 
book of Jihad, Manners & Tau/hid, Sahib Muslim in the two chapters: Iman & 
Trials and Tribulations, and other sources. 

• Fingers 

The Prophet said: "The hearts of the children ofadam are all between two Fingers of 
the Fingers of al-Rabmdn, lihe a single heart; He turns them how He chooses..." 
Recorded in Sahib Muslim , chapter on Qadar and other sources. 

• Knowledge 

Allah says: “. . .and that Allah completely comprehends all things with His Knowl- 
edge .” Surah al-Talaq (65): 12 

• Capability 

Allah says: “...Indeed, Allah is over all things Omnipotent ” Surah al-Baqarah 

( 2>:20 
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(it) Most Exalted/ Loftiest: al- JJla [Jwl], this adjective has been men- 
tioned in the Noble Qur’an 49 . 

• The Syat that mention this term 

1. Allah (ta ala) says: 

J 

“For those who do not believe in the Hereafter is an evil description 
and for Allah is the highest description; and He is the All-Mighty, the 
All-Wise.” 5 '’ 



•Will 

Allah says: “He most certainly does what He Wills” Surah al-Buruj (85) : 1 6 

• Descent 

The Prophet said: “Our Lord ( tabaraka wa ta ilia), descends every night to the lowest 
heaven when the last third of the night remains and He says, 'Who is invoking Me so 
that l may answer him, who is ashing of Me so that I may give H im, who is seeking My 
forgiveness so that I may forgive him.” [t] A mutawatir hadith related by al-Bukhari 
in his Sahih in the books.: Al-Taw/id, al-Tahajjud and al-Da awdl; Muslim in his 
§ahih in the Book: The Prayer of the travellers and it’s shortening,, and other 
sources. 

• Ascension 

Allah says: “The Most-Beneficent ascended over the Throne.” Stirah TaHa (20):5 

• Creating 

Allah says: “All praise is for Allah, Who created the heavens and earth. . .” Surah 
al-Anam (6) : 1 

• Sustaining 

Allah says: “...Verily, Allah sustains whom He wills, without limit.” Surah al 
'Imran (3): 37 [t] 

w The discussion of this word now follows in its masculine and singular form, al-A'la 

[>Shl. [t] 

5 " Surah al-Nahl (16):60. 
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2. Allah (ta ala) says: 




“And it is He who originates creation, then will repeat it (after it has 
perished), and this is easier for Him. His is the highest description in 
the heavens and in the earth; and He is the All-Mighty, the All- 
Wise.”’ 1 

There are numerous ayat in the Glorious Qur’an that indicate the 
perfection of Allah’s Attributes. A detailed discussion on this will fea- 
ture later (in a separate study) within the detailed issues related to the 
Attributes of Allah. 

• Its morphology’ 2 

A la 53 is based on the pattern: af al yjd'] ,this is known in 
grammar to be a noun of preference (elative) . 

• The meaning of the By ah : 

Al-Qurtubi commentated: 

JiLl i.e. the highest description. 55 
Ibn Kathir said: 

Jd'i i.e. absolute perfection from every perspective. 56 



51 Surah al-Rum (30):27. 

’ 2 i.e. study of word formation, [t] 

33 The meaning of al-A la is higher, highest, upper, uppermost, most exalted, 

loftiest etc. [t] 

’ 4 i.e. the superlative form of an adjective or verb which expresses the highest or a very 
high degree of a quality (e.g., bravest, most fiercely), [t] 

” Tafsir al-Qurtubi, Vol. 10, Pg. 1 19. 

’ 6 Tafsir Ibn Kathir, Vol. 2, Pg. 573. 
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Ibn al-Sa'di stated: 

j^i It is in reference to every Attribute of perfection and 
with regard to every perfection in existence, Allah is more deserving of 
it in a manner that does not necessitate imperfection in any way. 

• The ruling derived from this 

It is obligatory to believe in everything that Allah has mentioned about 
Himself. This is achieved by possessing a firm belief that all the At- 
tributes, which Allah has informed us of in His Book or upon the 
tongue of His Messenger, arc Attributes of perfection. They do not 
contain imperfections in any way whatsoever, for He (subb&nahu) 
possesses the right to absolute perfection in every respect. 

Imam Ibn al-Qayyim says: ‘The highest description Jill] com- 

prises the affirmation of the most exalted Attributes for Allah 
{subhanahu), their presence in knowledge 58 and it comprises mention- 
ing, remembering and worshipping the Lord (subfianaAu) with 
them...” 59 

4 . "...mentioned in the Qur’an and Sunnah": 

It is mandatory to stay within the limits of the Names and Attributes 
of Allah mentioned by the texts of the Qur’an and Sunnah, not adding 
to them or subtracting anything from them. 

Thus, we do not name Allah, nor describe Him with a name or qual- 
ity which He Himself has not named or described Himself with in 
His Book or upon the tongue of His Messenger (5§). 



57 Taysir al-Karim al-Rahmanfi TafslrKalam al-MannUn, Vol. 4, Pg. 104. 

58 The presence of something is of types. The atuibute of hearing for Allah, for exam- 
ple, has a presence that is real and with Allah. This refers to the reality and existence 
of the attribute as it truly is. It also takes on a presence in the knowledge of a Muslim 
i.e. he is aware, knows and affirms this attribute in a manner that is befitting to the 
Majesty of Allah. Further, it also has a written presence as one can see and read from 
the Quran and a spoken presence when someone mentions it. [t] 

” Al-$awa’iq al-Mursalah, 1/1034, abridged. 
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This is because of the fact that there is no way to acquire knowledge of 
Allah’s Names and Attributes except by one way: the way o i khabr 
(related information, i.e. revelation), which is the Book and Sunnah. 

Hence, if one was to assert that Allah Hears without the use of ears 
and a second person asserted that Allah hears via the use of ears, we 
would judge both to be in error because there is no mention in the 
texts as to the affirmation or negation of ears. The correct stance is to 
assert that Allah Hears in a manner befitting His Majesty, in accord- 
ance with texts attesting to that. 

Furthermore, Allah has prohibited us from speaking without knowl- 
edge, He {ta ala) has said: 

“And do not follow that which you have no knowledge of...”"" 

Therefore, affirmation or negation is not permissible except with tex- 
tual evidence. 

Imam Ahmad (d. 241 H), may Allah have mercy upon him, said: “Allah 
is not to be described except with what He Himself and His Messen- 
ger have described Him with; we do not exceed the boundaries of the 
Qur’an and Sunnah.” 61 

Ibn 'Abdil-Barr (d. 463 H), may Allah have mercy upon him, said: 
“With respect to belief, in its totality, there do not reside any Names or 
Attributes except that they have been specifically mentioned in the Book 
of Allah, are authentically reported from the Messenger of Allah (5§|) 



Snrah al-Isra' (17):36. 

1 Al-FatwU al-Hamawiyyah , pg. 61. 
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or have been agreed upon by the ummah 62 ; and as for the ahacf re- 
ports narrated in this area, entirely, or in other similar areas, then they 
are accepted and not to be challenged .” 64 

5 . “...and to have iman in their meanings and rulings." 

i.e. to have iman in the meanings that these Attributes possess and also 
in the requisites and rulings derived from them. 

This is in fact, what both the Qur’an and Sunnah command and en- 
courage. 

An example of this from the Qur’an is the saying of Allah ( ta ala ): 

k> 



62 There do not exist Names or Attributes of All ah that have been agreed upon by the 
ummah, which have not been related in the Book or Sunnah. However, the establish- 
ment of Allah’s Names and Attributes are of different levels. Some are in the Book 
alone, some are in the Sunnah alone and others are in the Book and Sunnah and 
others are not only i n the Book and Sunnah but are also agreed upon by the ummah as 
a whole. This last category probably refers to the type of Attributes that the creation 
can conclude through simply looking at the construction and contents of this uni- 
verse; for example, one decisively concludes that the Creator is characterised with 
Knowledge, Wisdom, Ability, etc. This may be the intention of Ibn Abdil-Barr here 
and Allah knows best, [t] 

“The categorisation of hadith from the perspective of the number of channels a par- 
ticular narration reaches us is of two categories: (i) Al-Mutawatir, which is defined to 
be a hadith that is narated by such a number of reporters in every level of its transmis- 
sion that it is inconceivable for them all to have agreed upon a lie or accidentally 
arrived at the same account of events, (ii) Al-Ahad, which is simply, the hadith that 
docs not satisfy the conditions of the mutawatir hadith . Ibn 'Abdil-Barr here is point- 
ing out the established fundamental amongst the scholars of hadith and A hi al-Sunnah 
which is that they do not differentiate between the ahadith that are ahad and those that 
are mutawatir in the matter of what one bases one’s belief upon. The real condition in 
this regard is whether the actual hadith is authentic or not. Such a differentiation - 
between mutawatir and ahad - in this regard is an innovation, is contrary to the con- 
sensus of the early generations and has been refuted by scholars of old and new alike. 

W 

64 Jdmi Baydn al- Ilm wa Fadlih , page 96. 
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“And to Allah belong the most beautiful Names so invoke Him with 
them...” 6 ’ 

The proof from the ayah is ‘so invoke Him with them’ 

The deduction is that Allah calls upon His servants to know Him by 
His Names and Attributes, to praise Him, and to take their share of 
servitude from them. 

Thus, supplicating to Allah with His Names and Attributes includes: 

1. Supplication of request 66 , e.g. saying, ‘O my lord, grant me suste- 
nance’. 

2. Supplication of praise 67 , e.g. saying, ‘Exalted and perfect is Allah’. 

3. Supplication of worship 6 * 1 , e.g. bowing and prostrating. 69 

An example from the Sunnah is the saying of the Prophet (jii): “To 
Allah belong ninety nine Names, one hundred less one; whosoever enu- 
merates them will enter paradise.” 

The proof from the hadith is 'whosoever enumerates them’ 

The deduction being that the meaning oV enumerates them ’ is to memo- 
rise their wordings, understand their meanings and indications, and 
to act by their requisites and rulings. 

Hence, knowledge of Allah’s Names and Attributes and believing that 
Allah possesses these Names and descriptions is a form of worship. 

M Surah al-A'raf (7) : 1 80. 

60 Du a al-Mas'alah : a supplication that contains a request for the acquisition of ben- 
efit or the protection from harm. 

67 Du Sal-Thand: a supplication that contains glorification and praise of Allah, and is 
void of any request. 

m Du a al-Ta abbud: physical acts of worship like prayer etc., as they are also forms of 
supplication. 

m Madanj al-Saltkin, 1/420. 

70 Related by al-Bukhari, see Fath al-Bart, Vol. 13, p. 377, hadith no. 7392, and by 
Muslim, Vol. 8, p. 63. 
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Likewise, the heart’s grasp of their meanings, the requisites and rul- 
ings they embody, and its consciousness and response to this, to a level 
which will lead to sound thinking and upright character is also wor- 
ship. 

Therefore, Ahl al-Sunnah believe in the meanings indicated by the 
Names and Attributes of Allah, as well as the requisites and rulings 
which result from them, contrary to the people of falsehood who deny 
and negate this. 

Ahl al-Sunnah believe that every Name of Allah indicates a meaning 
which we label Attribute’. This is why it is necessary for the one who 
believes in the Names of Allah (ta ala) to observe and take into ac- 
count the following points: 

• To believe that Allah (' azza wa jalla) possesses that particular Name. 

• To believe in the meaning i.e. the attribute, indicated by this Name. 

• To believe in the effects, rulings and requisites associated to this 
Name. 

Take the Name al-Sami [The All-Hearer, Jlj as an example: 

It is a Name from amongst Allah’s most beautiful Names, so the fol- 
lowing is required to possess iman in it: 

1. To affirm the Name al-Sami’ by believing that it is from amongst 
the most beautiful Names of Allah. 

2. To affirm that Hearing is an Attribute of Allah 

3. To affirm the ruling (i.e. the action), which is that Allah Hears the 
secrets and private discourses, and to affirm the requisite and ef- 
fect, which is the obligation of fearing Allah, observing His pres- 
ence, to revere and be shy from Him (azza wa jalla). 

Ibn al-Qayyim, may Allah have mercy upon him, said: “Every Name 
of His has associated to it, a specific form of worship on the basis of 
’knowledge and understanding ’ and on the basis of ‘state’. 
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'Knowledge and understanding', i,e. whoever knows that Allah is named 
with this particular Name and understands what Attribute it entails, 
then believes in it, this in itself is worship. 

'State', i.e. every Name belonging to Allah has a specific meaning and 
particular effect on the heart and character. If the heart therefore, com- 
prehends the meaning of a specific Name, what it embodies and is 
conscious of it, it will reply to these meanings, and this awareness and 
understanding will reflect in the person’s thinking and mode of be- 
haviour” 

The case is the same concerning the Attributes of Allah (' azza wa jalla); 
one must believe in their meanings and rulings. This is the belief of 
Ahl al-Sunnah which is converse to the belief of the Mu' atfilah who 
negated the meanings which these Attributes entailed and tampered 
with them by distorting and changing their meanings. 

Ahl al-Sunnah deem it necessary for the one who wants to affirm these 
Attributes and possess the belief that they are Attributes of perfection 
affirmed for Allah in a real sense, to observe and take into account the 
following points: 

1. To affirm the Attribute, hence, he does not negate or refute it. 

2. Not to overstep the specific Name given to this Attribute, rather, 
he must respect the Name given to this Attribute just as he re- 
spects the Attribute itself. Hence, he does not nullify the Attribute 
nor does he change its Name by giving it another, as do the 
Jahmiyyah al-Mu aftilah with regard to the Hearing, Sight and 
Speech of Allah, by terming them a rad- They also term His Face, 



Madarij al-Sali^in, 1 / 420 . 




Hands and Foot ,jawarih and ab ad. They term His Highness over 
His creation and Ascension over His Throne, tafrayyuz J 2 

'' It is from the methodology of the people ofinnovation that they seek to estrange and 
make repu lsive, by adopting falsehood, the methodology of Ahl al-Sunnah, the people 
ol'hadith, the Salaf of this ummaii. One of the means they adopt to achieve this is to 
hurl false charges at the methodology and belief of the Salaf, which have no legitimate 
basis whatsoever. An example of this is their accusation that Ahl al-Sunnah commit 
tashbih and tamthll in the area of Allah’s Names and Attributes. The foreign terms 
mentioned above by the author arc employed by them in an attempt to justify this 
accusation. 

The word a rad is the plural of ' aratf, one of its meanings is an accidental characteris- 
I ic. The people of innovation slander Ahl al-Sunnah saying that Ahl al-Sunnah affirm 
such a rad for Allah and hence, this is a tashbih (likening) that is not permissible 
because of their premise: “a rad can only exist alongside a body”. This argumentation 
of theirs, which relies on flawed premises and vague terminology that is used incon- 
sistently, is refuted in many ways. What the people of innovation actually intend by 
</’ rad here, are the Attributes Allah has mentioned in His Book and on the tongue of 
1 lis Messenger such as His Hearing, Sight and Speech, 

The word jawarih is the plural of jSrihak, which means a bodily limb such as one’s 
hand and leg. This is the meaning of the attribute with regards to its relation to a 
human being. However when the specific Attributes of Hands, Eyes, etc are affirmed 
lor Allah - because He himself has revealed this to us - then such an affirmation is 
done so in a manner that befits His Majesty without any likeness to His creation and 
Ahl al-Sunnah do not label such Attributes as being jawarih. The people of innovation 
however slander by saying, Ahl al-Sunnah affirm limbs for Allah'. The same is the 
case for the word ab ad. It is the plural of bad, which means some, a part or a portion 
of something. When Ahl al-Sunnah affirmed for Allah the Attributes He affirmed for 
I limself, the people of innovation slandered them by saying, Ahl al-Sunnah liken 
Allah to His creation by affirming parts to Him.’ 

The word tahayyttz is from the verb tahayyuza, which carries meanings such as to 
occupy, isolate oneself and seclude oneself. Ahl al-Sunnah affirm for Allah His ascen- 
sion above the throne as He Himself has mentioned that in seven places in His Book. 
They affirm that Allah is above His creation and with this belief they hold that He 
(td ala) is not contained, confined or encompassed by a place, direction or creation. 
The people of innovation however, slander Ahl al-Sunnah by saying that they believe 
that Allah is in a place and direction that has confined, taken hold ofHim and encom- 
passed Him, highly exalted He is above that. 

Ihom this context, the oppression comitted by the people of innovation of Ahl al- 
Sunnah developed in that they concocted terms foreign to the language of the Shan ah 
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3. Not to liken the Attribute to that of the creations, for there is noth- 
ing like Allah in His essence, Attributes and actions. 

4. To give up all hope of comprehending the true nature and de- 
scriptive designation of the attribute. The (sound) mind has in- 
deed abandoned (the notion of) gaining knowledge of the true 
nature and quality of the attribute because none knows how Allah 
is except Allah Himself. This is the meaning of the declaration of 
Ahi al-Sunnah ‘without kayf (assigning any description )' n i.e. with- 
out any qualification which the mind can comprehend 74 . Since, if 
the reality of the essence is not known, then how can one know 
the reality and nature of the Attributes? 



and A/;/ al-Sunnah , attributed them to AM al-Sunnah and then sought to refute them 
to show how the belief oiAhl al-Sunnah was one o (tashbih when the reality is that it 
was the people of innovation who in fact committed tashbih - as will be shown further 
in this book, since they did not differentiate between the Attributes of the Creator and 
those of His creation, so they likened firstly and negated secondly. 

Note further, that I have stated that the people of innovation say, ‘Ahl al-Sunnah say...’ 
They do not actually say, 'Ahl al-Sunnah ’ but use other terms like ‘Salafis’, ‘the literal- 
ists’, ‘the people of had 1th’ and so on, because it is also from their methodology to try 
to alienate those who truly adhere to what the Salaf were upon by taking away this 
title from them and claiming it for themselves, since all but the Shi' ah, have a desire to 
place their claim on following the way o (Ahl al-Sunnah and the masses comprehend 
the general understanding that the way of Ahl al-Sunnah and their Imams is the praise- 
worthy way that is to be followed. The truth however, is in the reality, which is ascer- 
tained through a proper examination ofwhat the Salaf, Ahl al-Sunnah were truly upon 
and succeeding in this by being sincere and just. This reality being, whoever does not 
hold onto the belief in the Names and Attributes of Allah in the manner detailed in 
this book then he is not of Ahl al-Sunnah in this regard, irrespective of how hard he 
tries to hold onto that title and of how hard he tries to distance others from it. [t] 

73 A cumplete explanation will feature further on in the book, [t] 

74 i.e. the negation on part of the Salaf of any qualification of the Attributes is because 
of the fact that the mind cannot grasp it and not because the Attributes have no de- 
scription. The Attributes do possess a reality but this knowledge is from theghayb just 
as the essence of Allah is from theghayb. So this is a negation of one’s knowledge of 
this reality and not a negation of the reality itself, [t] 
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This does not undermine iman in these Attributes nor does it in- 
validate the knowledge of their meanings, as the issue of qualifica- 
tion is an additional matter beyond this. 75 

5. To implement and actualise the requisite and effect associated to 
the Attribute. Every Attribute has a specific form of servitude con- 
nected to it. These are the requisites of the Attributes, i.e. the req- 
uisites of possessing knowledge and correctly understanding the 
Attribute. 

So, the servant’s knowledge that the Lord alone can create, sustain, 
give life and cause death will produce for him the worship of tawaf^ul, 
and his knowledge of Allah’s Majesty, Greatness and Might will gen- 
erate for him humility, submission and love. 

The Relationship Between the 
Categories ofTawhid 

It may be appropriate here after having explained the definition of 
Taw hid al-AsmU wa l-Sifat to mention the relationship between this 
category and the remaining categories of Taw hid. 

As a preliminary step towards this, I will first mention the various cat- 
egorisations ofTawhid adopted by the scholars. 

Categories ofTawhid 

Scholars of Ahl al-Sunnah differ in the manner of determining the cat- 
egories ofTawhid. Despite this variation however, their content is one 
and the same. The probable reason behind this variation is the fact 
that these categorisations have been deduced as a result of researching 
and analysing the texts (of the Shari' ah) where they do not exist as 
specified and defined categories. 



” Madarij al-Salikeen, 3/358-359, slightly abridged. 
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In light of the above, some scholars 76 have categorised Tawhid into 
three categories: 

1. Tawhid al-Rububiyyah (Lordship): to single out Allah with His 
actions such as Creating and Sustaining. 

2. Tawhid al-Asma wa l-Sifat (Names and Attributes): the definition 
of which has already preceded. 

3. Tawhid al-Uluhiyy ah (Worship): to single out Allah with the slaves’ 
actions of worship such as prayer, fasting and supplication. 

More recently, certain people have added a fourth category to the three 
previously mentioned and have named it: 

4. Tawhid al-lttibd, (Adherence) ox Tawhid al-Hahimiyyah (i.e. to des- 
ignate the Book and Sunnah as law and to refer back to it for judge- 
ment). 

However, the one who has mentioned this category should observe 
that it is, in reality, already included in Tawhid al-Uluhiyyah (Wor- 
ship), because worship is legally accepted only if it satisfies two condi- 
tions: 

1 . al-lhjila( (sincerity) 

2. al-Ittiba-, (adherence), as Allah {id ala) has said: 

“...so whosoever hopes to meet his Lord should perform righteous 
actions and not associate anyone in worship of His Lord.” 77 

Other scholars have categorised Tawhid into two categories. This is 
the most common method found in the writings of the early scholars, 

76 Refer to Tariq al-Hijratayn , page 30, Shark al-Tahdwiyyah , page 76, Lawami’ al- 
Anwar by al-Safarlnl, 1/128 and Taysir al- Aziz al-Hamid, pages 17-19. 

77 Surah al-Kahf(18):110. 
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for they combine both Tawbid al-Rububiyyah and Tawhid al-Asma wa 
l-Sifat into one category. This is done from the perspective that these 
two categories in total represent the area of knowledge and understand- 
ing of Allah (azza wajalla), whereas Tawhid al-Uluhiyyah represents 
the area of action intended to Allah. 

The classification of Tawbid into three categories is from the perspec- 
tive of what Tawhid itself pertains to and the classification of Tawhid 
into two categories relates back to the perspective of what is obligatory 
upon the muwahhid (one who professes tawbid). 

So some scholars have said Tawhid is classified into the following two 
. 7H 
categories : 

1. Tawbid al-Ma' rifah wa l-lthbclt (Knowledge and Affirmation): 

These scholars have in mind by this expression both Tawbid al- 
Rububiyyah and Tawbid al-Asma wa l-Sifat. The reason behind the 
terminology ‘Tawhid al-Ma' rifah’ is that knowledge of Allah ( azza 
wajalla) is attained by none other than knowledge of His Names, 
Attributes and actions. As for the term ‘al-Ithbat’, it means to affirm 
those Names, Attributes and Actions that Allah has affirmed for Him- 
self. 

2. Tawbid al-Qafd wa al-Talab (Intent and Pursuit): 

Tawhid al-Uluhiyyah is meant by this phrase. It was named Tawhid 
‘ al-Qasd wa al-Talab ’ because the servant turns to Allah with his heart, 
tongue and limbs in worship of Him alone, out of hope and fear. The 
slave’s intention and pursuit behind this is the Countenance of Allah 
and the desire for His pleasure. 

Another group of scholars classified Tawhid into the following two 

. 79 

categories : 



7(1 Ibn al-Qayyim mentions this in Madanj al-Salikin, 3/449. 
n Ibn al-Qayyim mentions this in Madarij al-S&ltktn, 3/450. 
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1. Al-Tawfiidal-' Ilmi al-Khabari: (Knowledge-based and Text- based 
Tawhid) 

The intended meaning is Tawhid al-Rububiyyah and Tawhid al-Asma 
wa l-Sifat. 

It was named al-Tawhid al- Ilmi because it concentrates on the area of 
knowledge of Allah. As for the word ‘al-Khabari’, this is in light of the 
fact that this knowledge is dependent upon ttfiabr (revealed text), i.e. 
the Book and Sunnah. 

2, Al-Tawhid al-Imdi al-Talabi (Wilful and Pursuing based Tawhid)'. 

The intended meaning is Tawhid al-Uluhiyyah. It was named " al- 
Tawhid al-Iradi because the servant possesses a will with respect to 
acts of worship; he either performs that act of worship or chooses not 
to. It was termed al-Talabi because the slave seeks with that worship 
the Face of Allah and he has Allah in mind and heart with those ac- 
tions of worship. 

Another group of scholars classify Tawhid into the following two cat- 
.80 
egones : 

I .Al-Tawhid al-Qawli (Speech-based Tawhid): 

The intent behind this is Tawhid al-Rububiyyah and Tawhid al-Asma 
wa l-Sifat. It was named Qawli because it stands opposite to Tawhid 
al-Uluhiyyah which concentrates on the action based side of Tawhid 
(i.e. al-' Amali). As for this side, it is specifically based on belief and 
knowledge. 

2. Tawhid al-' Amali (Action-based Tawhid): 

Its meaning is Tawhid al-Uluhiyyah. It was named Amali because it 
encompasses the actions of the heart, tongue and limbs which in total 
represent the area of action with respect to Tawhid. 

Thus, Tawhid has two sides: one ofbelief and knowledge and the other 
pertaining to submission and action. 

80 Shaykh al-Islam Ibn Taymiyyah mentioned this. Refer to Majmu al-Fatawa, 1/167. 
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Yet another group of scholars classify Tawbid into the following two 
categories: 

1. Tawhid al-Siyadah (Sovereignty): 

Tawhid aTRububiyyah and Tawbid al-Asma wa l-Sifat are intended by 
this. It was termed as such because the unique possession of these Ac- 
tions, Names and Attributes by Allah obligate absolute Sovereignty 
and complete right of disposal in this universe be it in the realm of 
creation, sustenance, giving life, causing death, disposing or govern- 
ing, ( subbanahu wa ta ala) . Thus, the muwahhid must single out Allah 
in this respect. 

2. Tawhid al- Ibitdah (Worship): 

The meaning of which is Tawbid al-Ultthiyyah. The naming of it as 
such is very clear and needs no further elaboration. 

These are the various categorisations of the scholars that I have come 
across and they are all one and the same in content as just shown by 
relating each subsequent categorisation to the first. The difference 
between them is therefore confined to wording only, and Allah knows 
best 81 . 

The Relationship Between the Categories of Tawbid 

These categories in total represent the particular area of imiln in Allah, 
which we name Tawbid. A person’s Tawbid is not complete without 
the combination of all the three categories of Tawhid] they vouch for, 
necessitate and complete each other. 

It is not possible to get by with one or two of these categories at the 
expense of the remaining category or categories. Thus, Tawhid al - 
Rubiibiyyah is of no benefit without Tawhid al-Uluhiyyah. Tawhid al - 

S1 Hence, it is a variational difference {Ikhttlaf al-Tanawwu ) and not a contradictory 
difference (Ikhtilafal-Ta4ad). Refer to IbnTaymiyyah’i, Iqtida' al-Sirat a/-Mustaqim.. .in 
which he discusses types of differences as well as expounding upon the sub-categories 
of variational differences, one of them being the differences found in expressions, defi- 
nitions and classifications, [t] 
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Uluhiyyah is not valid and cannot exist without Tawhid al-Rububiyyah 
and likewise, the Tawhid of Allah in both al-Rububiyyah and al- 
Uluhiyyah is not correct without the Tawhid of Allah in al-Asma wa l- 
Sifat. 

Accordingly, the presence of flaws and deviations in any one of the 
categories is a flaw in Tawhid in its entirety* 2 , [for knowledge of Allah 
cannot be without worship of Him and worship of Him cannot be 
without knowledge of Allah; they necessitate each other]. 8 * 

Scholars have clarified this relationship with their statement: 

‘It is a relationship of necessity, inclusion and comprehen- 
sion. ' 

Tawhid al-RubUbiyy ah necessitates Tawhid al-Uluhiyy ah. Tawhid al- 
Uliihiyyah includes Tawhid al-Rububiyyah and Tawhid al-Asma wa l- 
Sifat encompasses both Tawhid al-Rububiyyah and Tawhid al-Asma 
wa l-Sifat. 

To elaborate, one who acknowledges Tawhid al-Rububiyyah and knows 
that Allah ( subh&nahu ) alone is the Lord who has no partner in His 
Lordship, is necessitated and bound * by this acknowledgement to di- 
rect worship to Allah alone ( subhanahu wa ta ala). This is because of 
the fact that only a lord, creator, owner and governor is fit to be wor- 
shipped. As He uniquely possesses these qualities, it is a must there- 
fore that He alone be the object of worship. 

#2 Thus, a flaw or deviation in a particular category aiTawhid affects the other catego- 
rics because of the strong connection and correlation between all the categories. If that 
flaw effects the basis of that particular category than the consequence will be a flaw in 
the basis of one’s Tawhid in general. If however, the flaw effects and blemishes the 
perfection and completion of that particular category then the consequence will be a 
flaw and blemish in the completeness and perfection of one’s Tawhid in general, may 
Allah protect us all. [t] 

W TahdhirAhl al-Iman, 1/140 (within Majmu' ah al-Rasail al-Muniriyyah). 

This necessity and binding may fail to take effect, as was the case with the \uffar of 
the Quraysh. They acknowledged and affirmed Tawhid al-Rububiyyah as the texts 
show but did not fulfil this requisite of affirming Tawhid al-Rububiyyah (which was 
to acknowledge and affirm Tawhid al-Uluhiyy ah). 
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For this reason, it has been the pattern of the Noble Qur’an to relate 
the ayat on al-Rububiyyah together with ayat on the calling to Tawhid 
aTUluhiyyah. An example of this is the saying of Allah {ta ala): 







1 (jj *IS> T 






“O mankind, worship your Lord Who created you and those before 
you so that you may achieve taqu/S, Who has made the earth a resting 
place for you, the sky a canopy and sent down rain from the sky bring- 
ing out by it crops and fruits as a provision for you. So do not set up 
rivals with Allah (in your worship) when you know fall well (that 
you have no other lord besides Him)”. 85 

As for Tawhid al-Ulohiyyah , it embodies Tawhid al-Rububiyyah be- 
cause concerning one who worships Allah and does not associate any 
thing with Him, this implicitly indicates that he believes that Allah is 
His Lord and Owner, and that He is his only Lord. 

This is a fact that the muwahhid witnesses in himself. The mere fact 
he has singled out Allah with worship and has not directed any form 
of worship to other than Allah is not because of anything but his ac- 
knowledgement of Tawhid aTRubiibiyyah and that there is no lord, no 
owner or disposer of affairs except Allah alone. 

As for Tawhid al-Asmci wa l-Sifot, it is comprehensive of both Tawhid 
al-Rububiyyah and Tawhid al-Uluhiyyah. This is borne by the fact that 
Tawhid al-Asma wa l-Sifat stands on singling out Allah with all the 
most beautiful Names and most exalted Attributes He possesses, which 
are not befitting for none but He (. subhanahu wa ta ala). 



1,8 Sarah al-Baqarah (2):21-2. 
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Some of these Names are al-Rabb (the Lord), al-Khaliq (the Creator), 
al-Raziq (the Su stainer/Provider) and al-Malik (the King), and these 
pertain to Tawhld al-Rububiyyah* ( \ 

Another group of these Names are Allah (the Deity), al-Ghafur (the 
Oft-Forgiving), al-Rahim (the Bestower of Mercy) and al-Tawwab (the 
Oft-Returning), and these pertain to Tawhld al-Uluhiyyah n '. 8 ® 

A beneficial side-point: 

All of the Qur’an is an Invitation to Tawhld 

Ibn al-Qayyim, may Allah have mercy upon him, said: 

“Every surah of the Qur’an entails Tawhld. In fact, we assert a com- 
prehensive statement: Every Uyah in the Qur’an entails Tawhld, is a 
witness to Tawhld and invites to it. Since the Qur’an is either: 

1 . Information about Allah and His Names, Attributes and Actions. 
This is Tawhld al-'Ilmi al-Khabari. 

2. A call to worship Him alone without any partners and to renounce 
everything worshipped besides Allah. 

This is Tawhld al-lradi al-Talabi. 

3. Commands and prohibitions, and the enjoining of obeying His 
commands and prohibitions. 

These are the rights of Tawhld and arc what perfect it. 

4. Reports of Allah’s reverential treatment of those who establish His 
Tawhld and obedience, how they are treated in this world and how 
Allah will honour them in the Hereafter. 



Te, one who singles out Allah with diese Names and Qualities has in effect singled 
Him out in matters of Lordship. [t| 

B7 i.e, one who singles out Allah with these Names and Qualities has likewise singled 
Allah out in matters of worship, [t] 

88 Refer to al-Katvashif al-Jahyyah 'an Ma ani al- Wasifiyyah of Shaykh Abdul-Aziz 
al -Salman, p. 421-422. 
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This is the reward of establishing His Tawhld, or 

5. Reports on the people o£shir!{, the humiliation they underwent in 
this world and the punishment that will befall them in the next 
life. 

This is information on those who are outside the ruling of His Tawhld. 

Hence, all of the Qur’an is on Tawhld , its rights and rewards, and on 
the issue of shirks its people and their punishment. 



’ Madarij al-Sali\in, 3/449-450. 




CHAPTER 2 



The Definition of al-Salaf al-Salih and Ahl 
al-Sunnah wa l-Jama ah, an Explanation of 
their Belief in the Attributes and Names of 
Allah and the Foundations that this Belief is 
Based upon 



Three areas of discussion: 

1 . The definition of al-Salaf al-Salih and Ahl al-Sunnah wa al-Jama' ah 

2. The belief otAhl al-Sunnah wa l-Jama' ah in the Names and At- 
tributes of Allah 

3. The foundations upon which their belief in the Names and At- 
tributes of Allah is based 
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The Definition of al-Salaf al-Salib and 
Ahl al'Sunnah wa al-Jama ah 

Definition of alSalaf : 

• Lexical meaning of the word Salaf: 

“Salaf l JJLJ is the plural oisalif[^jffi\ which is based upon the same 
pattern as haris [guard, and haras \ u « and l{hadim [servant, 

& khadam [f-bd| 90 . Salif means a predecessor and Salaf means a 
,91 

preceding group. 

Ibn Faris states: “Al-Sln [(j*J , al-Lam [Jl and al-Fa’ |<_il is a root which 
indicates precedence and antecedence. A derivation of this root is al- 
Salaf which means those who have passed on, and a sallaf group i.e. 
predecessors.” 92 

• The (legal) meaning of the term al-Salaf al- 

SALih (jdfjl] : 

There are a number of opinions held by the scholars with respect to 
defining the Salaf al-Salih from a time-perspective: 

1 . Certain scholars limit the application of this term to the sahabah 
(Companions) alone, may the pleasure of Allah be upon them all. 

2. Other scholars assert that they are the sahabah and the tabi ' un (stu- 
dents and successors of the Companions) 

3. Another group of scholars hold that they are the sahabah, the tabi' un 



"'All these words and their plurals are based upon the patterns fa it [JMJ] for the 
singular and fa al [Jii] for the plural, [t] 

” Lisart al- Arab, Vol. 9 p. 158. 

'' Mu' jam Maqayis al-Lughah, Vol. 3, p. 95, lexical entry: bjJL,]. 
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and the tabi u al-tabi in (students and successors to the successors 
of the Companions ) 95 

The correct and common opinion held by the majority of the scholars 
of AM al-Sunnah wa l-Jama' ah is that the intended meaning of al- 
Salaf al-Salih are the three favoured generations, whose excellence 
the Prophet (sH) bore witness to when he said: "The best of genera- 
tions is the generation in which I have been sent, then those who suc- 
ceed them, then those who succeed them. ” The hadith is agreed upon 94 . 

So the Salaf al-Salih arc the Companions, their successors and their 
subsequent successors . 95 

Anyone who follows their path and conducts himself according to their 
methodology is a salafi, in ascription to them. 

Al-Salafiyyah is the term denoted to the methodology that the Prophet 
(M) an d the favoured generations after him proceeded upon. This 
methodology will remain until Allah will bring His command. This is 
in reference to the hadith: “There will not cease to be a group from 
amongst this ummah that will be victorious upon the truth. Those who 
forsake them will not harm them, up until the command of their Lord 
will come to pass them, and they will (at that time) be in this same state. 

Wasatiyyah Aid al-Sunnah bayna al-Firaq, Dr. Muhammad Bakarim, pp. 92-94 and 
Kitab Luzttm al- Jama' ah. Dr, Jamal Badi, pp. 276-277. 

It is related by al-Bukhari, (VI 99, 7/6 & 1 1/460) and Muslim, 7/1 84 & 185. 

J, To further explain, two perspectives combine together to precisely define the Salaf 
al-Salih: (i) the time factor, which is found in the word salaf (predecessors); this has 
been shown to mean the first three generations, (ii) the methodology factor, which is 
found in the word salifi (righteous); this means to be upon that which the Prophet 
(St§) was upon in belief, speech and action. 

The Companions, their students and subsequent students therefore truly fit this title. 
As for those present in die first three generations who were not upon the correct meth- 
odology then they are in fact the Salaf al-Talik [kJlkli lilLji], the unrighteous pred- 
ecessors. Scholars have however become accustomed to using the general term al- 
Salaf, which only contains the time factor, to specifically mean the Salaf al-Salih. [t] 

% Related by Muslim in his Sahib, 3/1523. 
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The ascription to this methodology is therefore correct and permissi- 
ble as long as a person adheres to its conditions and principles; anyone 
who perseveres in securing sound belief and action in agreement with 
the understanding of the three favoured generations is a person who 
possesses a salafi methodology. 

• Principles of the Salafi methodology 

It is possible to concisely specify the pillars and principles of the Salafi 
methodology into the following points: 

1. To accurately and meticulously define the texts of the Book and 
Sunnah and to understand them 

2. To confine one’s self with regard to the above, to the reports trans- 
mitted from the Companions, their successors and their successors 
in turn, in relation to the explanation and understanding of the 
Qur’an and afiadith. This is achieved by: 

(i) Exerting efforts towards distinguishing the authentic reports 
from the inauthentic and, 

(ii) Exerting efforts towards seeking out their meanings and 
gaining understanding of it. 97 

3. To act in accordance with this knowledge and understanding, re- 
maining upright upon this, be it in belief, thought, character or 
speech, and to be free and distant from everything that opposes 
and nullifies it. 

4. To engage in inviting to this with both tongue and limbs. 

One who adheres to these principles of belief and action is upon the 
salafi methodology, by Allah’s will. 



' n Bayan Fadl ' llm al-Salaf' ala al-Khalaf, Ibn Rajab, pp. 150-152, and Uful al-t tiqad 
Ahl al-Sunnah, al-Lalaki'l, vol. 1, pp. 9-10. 
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• Proofs for the obligation to follow the Salaf 

AL-SALlh AND TO ADHERE TO THEIR METHODOLOGY 
Firstly, from the Noble Qur’an: 

Allah (ta ala) says: 




“And the former, the first from amongst the Muhajiran and th c Ansar, 
and those who followed them in righteousness, Allah is pleased with 
them and they are pleased with Him. And He has prepared for them 
gardens of which rivers flow below, abiding therein forever, that is 
the great success.”™ 

Thus, Allah is unreservedly pleased with the Muhajiran and Ansar, 
and is pleased with those who follow them in righteousness." 

Allah (ta Ala) also says: 




“And whoever opposes the Messenger after the guidance has become 
clearly manifest to him and follows a path other than that of the be- 
lievers, We shall leave him to that which he has adopted and land 
him in Hell; what an evil destination!”"’ 0 

Allah threatens those who follow a different path to the Companions 
with the punishment of Hell, and in the previous ayah , He promises 
His pleasure to those who follow them. 

™ Surah al-Tawbah (9): 100 

09 i.e. the attainment of Allah’s pleasure for the Companions is secure, whereas for 
those who come after them; this is not guaranteed, as it is dependent upon their ad- 
herence to the way of the Companions in righteousness (i.e. in belief and action), [t] 

‘“Sorah al-Nisa (4):I15. 
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Secondly, from the Sunnah: 

1 . The statement of the Prophet (j$|): “The best of people are my 

generation, then those who succeed them, then those who succeed 
, *101 
them 

This excellence and goodness which the Prophet (j^§) attested to for 
these three generations, is an indication of their preference, precedence 
and majestic rank as well as their knowledge of Allah’s laws and in- 
tense adherence to the way of His Messenger (*H). 

The following ahadith emphasise these (virtues): 

2. The Messenger’s statement: “The Jews split up into seventy- 
one sects, the Christians split up into seventy-two sects and this 
ummah will split up into seventy-three sects; all of them are in the 
Fire except one.” Someone asked: “Which is that one O Messen- 
ger of Allah?” He replied: “Whoever is upon that which I am upon 
today and my Companions.” 102 This is a hadith that is sahib (au- 
thentic) and mash-hur (well known). 

3. His (^) saying: “...for indeed, those who will still be alive af- 
ter me will see many differences; so hold fast to my Sunnah and to 
the sunnah of the rightly guided Khalifahs after me. Adhere to 
and cling tightly to it and beware of newly-invented matters, for 
every newly-invented matter is an innovation and every innova- 
tion is a deviation.” 

Hence, the Prophet ($H) encouraged his ummah to follow his Sunnah 
and the sunnah of the rightly guided Khalifahs after him at the ap- 
pearance of splits and differences. 



101 It is related by al-Bukhari, (5/199, 7/6 & 1 1/460) and Muslim, 7/184 & 185. 

11,2 Related by Abu DawUd, 4596-4597; al-Tirmidhi, 2640-2641; Imam Ahmad, (2/ 
.532, 3/120, 145 & 4/120) and Ibn Majah, 3991-3993. 

'“Related by Imam Ahmad, 4/126-127; Abo D&wud, 4607; al-Tirmidhi, 2676; al- 
Darimi, 1/44 and others. 
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Thirdly, from the statements of the Salaf al-Salih and their followers: 

1. ‘Abdullah Ibn Mas'ud, may Allah be pleased with him, said: "Peo- 
ple will not cease to be in good as long as knowledge emanating from the 
Companions of Muhammad and their elders reach them. If however, 
Knowledge comes to them by way of their young and their desires diversify, 
they will be ruined". 104 

2. He also said: "Whoever amongst you seeks to adopt a path, should take 
to the way of the dead, since the living are not safe and secure from being 
put to trial. They, the Companions ofMuhammad (jjg), possessed the most 
pious hearts of this ummah, were the most profound in knowledge and the 
least constraint of this ummah. A people whom Allah chose for the com- 
panionship of His Prophet (H) and the establishment of His religion. So 
know their rights and adhere to their guidance, for they indeed were upon 
the straight way’’. 105 

3. He also said: "We emulate and do not set precedents, we follow and do 

not innovate, and we will not deviate as long as we hold on to the narra- 
, ■ „ 106 
tions . 

4. He also said: "Follow and do not innovate, for indeed you have been 

rr ,» 107 

sufficed . 

5. Hudhayfah Ibn al-Yaman, may Allah be pleased with him, said: “ O 
assembly of reciters! Remain upright and take to the way of those before 
you. For by Allah, if you ( choose to) follow them then know that you have 
been outstripped by a long distance, and if you take to the right or left (of 
their path) then you will be upon severe deviation." m 

6. Mujahid said: "The scholars are the Companions of Muhammad (jgs) ". 

Al-Zuhd of Ibn al-Mubarak, p. 281 narration number 81 S. 
m Jami' Bayan al-Tlm wa Fadlih, 2/97. 

Shark Usui Itiqad Ahl al-Sunnah of af Lalakai, narration number 115. 

W Al-Bida wa al-Nahy anha of Ibn Waddalj, pg. 13. 

108 This and the following two narrations arc in Jami' Bayan al-Tlm, 2/29. 
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7. Al-Awza I said: “Knowledge is that which emanates from the Com- 
panions of Muhammad, as for anything else besides this, it is not knowl- 
edge". Imam Ahmad, may Allah have mercy upon him, also said this. 

8 . Al-Awza' I also said: “Patiently restrict yourself upon the Sunnah, stop 
where the people (i.e. the Companions) stopped, say what they say and 
refrain from that which they refrained. Traverse upon the path of your 
Salaf al-Salih, for indeed what was sufficient for them is sufficient for 
you . 

9. Al-Hasan al-Basri was in a gathering when he mentioned the Com- 
panions of Muhammad ( 38 ;). He then remarked: “They possessed the 
most pious hearts of this ummah, were the most profound in knowledge 
and the least constraint. A people, whom Allah chose for the companion- 
ship of His Prophet (jg), so emulate their character and way, for by the 
Lord of the Ka bah, they are upon the straight path" ! 10 

10. Abu Hanifah, may Allah have mercy upon him, was questioned: 
" What is your comment on the speech innovated by the people regarding 
al-A rad and al-Ajsam?” He replied: “Statements of the philosophersl Take 
to the narrations and the way of the Salaf and beware of every newly- 
invented matter for it is indeed an innovation “. ni 

11. Al-Awza'i said: “Hold fast to the narrations of the Salaf, even if peo- 
ple abandon you. Beware of the opinions of men, no matter how much 
they beautify it with their speech, for indeed the matter will become mani- 
fest whilst you will be upon the correct straight path concerning it”. 

12. Shaykh al-IslamlbnTaymiyyah said: “It is a must upon every Mus- 
lim, who testifies that none has the right to be worshipped except Allah and 
that Muhammad is the Messenger of Allah, that his basic intention be to 
single out Allah in his worship of Him alone, without any partner and to 
obey His Messenger. 

m Al-Shart ah of al-Ajurri, pg. 58. 
m Jami' Bayan al-'Ilm, 2/97. 

111 Satan al-Manfiq of al-Suyatl, 322. 
m Al-Madkhal its al-Sunan of al-Bayhaql, number 233. 



73 




He is to remain upon this, following it wherever he finds it, and he should 
know that the best of creation after the Prophets are the Companions. 

He should not therefore, offer absolute and unrestricted allegiance to any 
one person except the Messenger of Allah. Nor should he off er absolute and 
unrestricted allegiance to any one group except the Companions; as the 
Guidance remains with the Messenger, wherever he remains, and it re- 
mains with his Companions and no one else’s companions, wherever they 
remain. 

If they are in agreement, they never ever agree upon something incorrect, 
in contrast to the companions of a particular scholar, as they could agree 
upon something incorrect. In fact, everything that they (i.e. companions of 
a particular scholar) have asseited to which none other from amongst this 
ummah has asserted, can be nothing but incorrect, since the religion that 
Allah has salt His Messenger with is not conferred to any single scholar 
and his companions. If this was so, that person would be an equal to the 
Messenger of Allah (|§) and this is similar to the belief of the Rafidah 
regarding the ‘ Infallible Imam’. 

Moreover, it is a must that the Companions and their successors were aware 
of that truth with which Allah had sent His Messenger, well before the 
presence of those who are followed; those whom the madhhabs (i.e. schools 
of thought) are attributed to, in relation to both fundamental and subsidi- 
ary matters. 

It is impossible for them to bring about a truth, which opposes what the 
Messenger brought, as everything that opposes the Messenger is falsehood. 
It is also impossible for them to know of something emanating from the 
Messenger which opposes (the knowledge and understanding of) the Com- 
panions and their successors in righteousness, as they (i.e. the Companions) 
did not unite upon any deviation. So his (i.e. a followed imam’s) saying, if 
true, has to be taken from that which the Messenger brought and present 
with someone before him. 

Every statement in the religion of Islam which lies in opposition to that 
which the Companions and their successors in righteousness were upon, 
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which none of them have asserted, but rather have said other than it, it is 
indeed a false saying. ” 113 

Definition of Ahl al-Sunnah 

The Scholars at times use the title ‘Ahl al-Sunnah wa l-Jamf ah' in- 
stead of the term al-Salaf. 

This term has two connotations in the usage of the scholars: 

1. The more specific meaning: 

This is synonymous to the meaning of the term al-Salaf. Ahl al-Sunnah 
wa IfamSL ah are therefore the Companions, the Successors, their sub- 
sequent successors and the scholars of guidance who follow their way 
and traverse their path as well as all those who follow them from 
amongst the rest of the ummah. 

This meaning therefore expels all the sects of innovation and people 
of desires. 

Sunnah is employed here in opposition to innovation {bid ah) and al- 
Jama' ah (assembly) is employed here in opposition to separation 
ffurqah). 

Ibn 'Abbas, may Allah be pleased with him, commentated on the ayah : 

“On the day when some faces will become white and some faces will 
become black. . .” 114 

He said: “The faces of Ahl al-Sunnah wa l-Jamaah will become white 
and the faces of Ahl al-Bid' ah wa l-Furqah will become blacl(‘ m 

This particular connotation is the meaning that is intended in the 
ahadith which pertain to adhering to the Jama ah and to the prohibi- 
tion of splitting. 

111 Minhaj al-Sunnah, 5/262-263. 
lH Surah Al-Imran (3): 1 06 
w Tafslr Ibn Kathir 1/390. 
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Although this connotation is more specific in meaning, it is however 
the most common one found and used in the statements of the schol- 
ars. 

2. The more general meaning: 

This connotation includes within it some of the innovated sects when 
and where their position on a specific issue lies in agreement with the 
position of the Salaf, which is at variance to a specific group. 

This connotation has been used to a lesser degree because of its stipu- 
lation to the following specific conditions: 

1 . It is in regard to particular issues pertaining to belief. 

2. It is used in opposition to certain distinct groups. 

An example of this usage is the application of this term in opposition 
to the Rafidah on the issues of the Khilafah and the Companions 116 . 

One therefore says in this context that those who attribute themselves 
to Islam are two groups: 

1- Ahl al-Sunnah and 

2- The Rafidah . 

Some of the groups of innovation such as the Asha' irah and others 
enter into the term Ahl al-Sunnah by reason of their agreement with 
the position of the Salaf on these two issues of Khilafah and the Com- 
panions, when the difference and dispute occurred between the Salaf 
and the Rafidah. 



1 l6 i.e. regarding the honour, veneration and great position the Companions hold, that 
they are the best of creation after the Prophets and Messengers and are to be emulated 
in this din of ours; the belief that they held these virtues and remained upon such 
righteousness during the Prophet’s life as well as after his demise until their own 
passing away; likewise, the acceptance of the validity of the hhilafah of the first three 
and greatest companions, Abo Bakr, ‘Umar and 'Uthman, may Allah be pleased with 
them all. [t] 
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Shaykh al-Islam Ibn Taymiyyah said: “What is meant by the term Ahl 
al-Sunnah is: 

1 . Those who affirm the Khilafah of the three fyalifahs; this includes 
all the groups other than the Rafidah. 

2. It may also be used to mean Akl al-Hadlth and Sunnah in its pur- 
est sense. So none enters into this understanding except those who 
affirm the Attributes for Allah the Most High; who say that the 
Qur’an is not created; that Allah will be seen in the Hereafter and 
who affirm Qadar, as well as the rest of the well known funda- 
mentals held by the people ofHadith and Sunnah”. 117 

Shaykh al-Islam termed these two categories by naming the first as 
lolill 3v-.l l jjj], the people of the general Sunnah, and this label is in 
reference to everyone who is not a Rafidi- U * 

The second category is i^J\ Jill, the people of the specific 

Sunnah, i.e. Ahl-Hadith 1 ^ 3 '. 

An Explanation of the Belief oiAhl al-Sunnah in the 
Names and Attributes of Allah 

The belief of Ahl al-Sunnah regarding the Names and Attributes of 
Allah is one of belief in all that has been mentioned in the Qur’an and 



117 Mitihaj al-Sunnah 2/221, University of Imam Muhammad Ibn Sa'ud print. 

118 Shaykh al-Islam says: “There is no doubt that they (i.e. the Rafidah) are the most 
distant of the groups of innovators from the Book and Sunnah. This is why they be- 
came the well known, among the general populace, for opposing the Sunnah. As such, 
the general masses of the ummah do not know of anyone who is opposed to the Sunni 
other than the Rdfidi (i.e. Shi'ah). When one of them asserts, ‘ lam a Sunni’ then he 
means by this 7 am not a Rafidl' (i.e. not of the Shi'ah).” Majmd al-Fatawa, 3/356. 

'"'’This term ‘Ahl-Hadlth’ (people of hadith) itself carries different connotations. At 
times it is used to represent Ahl al-Sunnah in contrast to Ahl al-Kalam and people of 
innovation and this is the meaning intended above. At other times it is used to mean 
those specifically connected to the science ofHadith. [t] 
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the authentic Sunnah by way of affirming and negating where appro- 
priate. As a result, they: 

1. Name Allah with the Names that He has Named Himself with; 
they do not add to nor omit from any of these Names. 

2. Affirm and describe Allah (' azza wajalla) with what He has de- 
scribed Himself with in His Book or upon the tongue of His Mes- 
senger (#§), without committing any tahrif or ta til, nor any takyif 
or tamthil. 

3. Negate for Allah that which He Himself has negated from Him- 
self in His Book or upon the tongue of His Messenger Muhammad 
(ill) with the belief that Allah is depicted with the opposite of that 
negated matter in its perfect sense 120 . 

Ahl al-Sunmh have therefore traversed upon the methodology of the 
Qur’an and the authentic Sunnah in this respect; every name or at- 
tribute of Allah ( subb&nahu ) mentioned in the Book or authentic 
Sunnah is from the area of affirmation, so by this it is obligatory to 
affirm them. As for the issue of negation, it means to negate all the 
various types of defects and deficiencies that oppose His perfection, 
with the mandatory belief that the opposite of that negated matter is 
affirmed in its perfect sense. 

120 i.e. when Allah for example, in His Book, negates oppression from Himself, this is 
because He is characterised with absolute and perfect Justice. The reason why nega- 
tion of a quality must entail the affirmation of the quality that is opposite to it when it 
concerns our Lord (ta ala), is that mere negation is not praise in itself. In the previous 
example regarding oppression for instance, a person can be characterised with not 
being oppressive but not because he is just and fair but instead because he is the weak- 
est of the weak, who has no ability or power to oppress anyone even if he desired to do 
so, he himself may in fact be the oppressed! So the negation of oppression concerning 
such a person is not praise of him. This is not the case regarding our Lord however, 
for He is the all-Powerful Who does as He chooses, but does not and never oppresses 
because of His perfect and absolute Justice. Contemplate over this principle and un- 
derstand it as it will give you one example of many, of how to truly glorify Allah in the 
manner of our Salaf. Such glorification, can only transpire when one correctly under- 
stands the principles they adhered to, which are none other than what this Din has 
brought, [t] 
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Imam Ahmad, may Allah have mercy upon him, said: "Allah is not to 
be described except with what He Himself and His Messenger have de- 
scribed Him with; we do not exceed the boundaries of the Qur’an and 
Sunnah. ” 

Shaykh al-Islam Ibn Taymiyyah said: . .and the way of the Salaf of 

this ummah and its Imams is that they describe Allah with that which 
He Himself and His Messenger have described Him with: without 
any tahrifot td til and without any takyif nor tamthil. Affirmation with- 
out any tamthil (similitude), elevation and exaltation without any td fll 
(invalidation); affirming the Attributes and negating any resemblance 
to creation. Allah {td ala) says, 




‘...There is nothing like Him...’ 
This is a refutation of the mumaththilah Ui 



‘...and He is the All-Hearer, the All-Seer.’ 1 ' 
This is a refutation of the Mu' af(ilah m . 



So their declaration concerning the Attributes is built upon two fun- 
damentals: 



The first, that Allah (subfranahu wa td ala) is absolutely Exalted and 
Elevated above characteristics of imperfections such as slumber, sleep, 
incapability, ignorance and so on. 

The second, that He is characterised with Attributes of perfection, 
which do not entail any imperfections in the unique manner in which 
He possesses, these Attributes, so nothing of His creation is similar to 
any of his Attributes. 



121 Plural of mumaththil-. doer of tamthil. [t] 

122 Surah al-Shura (42):11. 

123 Plural of mu attil'. doer of td til. [t] 
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The following are some of the texts that clarify this: 
1. His {ta ala) saying: 




“There is nothing like Him and He is the All-Hearer, the All-Seer.” 12 ' 1 

. There is nothing like Him. . . ’ is with respect to negation. ‘. . .and 
He is the All-Hearer, the All-Seer.' is with respect to affirmation. 

2. His saying, the Most High: 

“And put your trust in the Ever Living One Who dies not...” 1 ” 

Andput yourtrustin the Ever Living One...' is with respect to affir- 
mation. ‘...Who dies not...' is with respect to negation. 

3. His Saying, the Most High: 

“Allah, none has the right to be worshipped but He, The Ever Liv- 
ing. The Self Sustainer and Supporter of All. Neither slumber nor 
sleep overtakes Him...” 126 

‘Allah...' and ‘...The Ever Living, The Self-Sustainer and Supporter 
of all...’ is with respect to affirmation. ‘...None has the right to be 
worshipped but He...’ and ‘ ...Neither slumber nor sleep overtakes Him...’ 
is with respect to negation. 

As for texts from the Sunnah : 

With regard to affirmation, there are the (following) statements of the 
Prophet (■§§) : “Our Lord, ( azza wajalla), descends to the lowest heaven 
when the last third of the night remains. ” 117 and "When Allah created the 

124 Surah al-Shdra (42): 1 1. 

12 ’ SQrah al-Furqan (25) :58. 

126 Sarah al-Baqarah (2):255. 

127 A1-Bukhari, 3/229 and Muslim, 1/521 hadith number 168. 
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creation, He wrote in a Book, which is with Him above His Throne, that 
His Mercy overcomes His Anger. ” l2S 

With regard to negation, the Prophet (#|) has said: "Lower your voices, 
for you are not invoking a deaf nor absent one!” l2> He («|§) also said: 
“Indeed, Allah is not one-eyed." 130 and he (jg) said: “Allah does not 
sleep, and it is not befitting to Him that He sleep. 

Explanation of the declaration ofAhl al-Sunnah ‘...without any 
tahrif nor ta til and without any takyif nor tamthil’ 

Tawhld al-Asma wa l-Sifat is fundamentally opposed by the following 
two matters: 

1. Al-Ta til 

2. Al-Tashbih and al-Tamthil 

Whoever negates the Attributes of the Lord and renders them void has 
in effect made his tawhld (of Allah) untrue by virtue of his act of ta til 
(nullification of these Attributes). 

Whoever likens Allah to His creation or declares Him to be something 
of His creation has likewise made his tawhld (of Allah) untrue by vir- 
tue of his act of tashbih and tamthil (likening). 

The meaning of ‘...without any tahrif nor ta'til...’ 

This expression distinguishes the belief oIAhl al-Sunnah from the be- 
lief of the people of ta' til. 



'^Al-Bukhari, C/287 hadith number 194 and Muslim, 4/2107 hadith number 14. 
U9 A1-Bukhari 13/372 hadith number 7386. 

1.0 Agreed upon. Al-Bukhari, 13/90 and Muslim 18/59. 

1.1 Muslim in his Saiyil}, 1/111. 

Ijtima' al-Juyiish al-Islamiyyah, p. 36. 
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• The meaning of tahrif and its types 

(i) the meaning of tahrif. 

Tahrif linguistically means change, substitution, inclination and di- 
vergence. 

Its legal meaning: to turn the texts away from that which they are ac- 
tually upon, either by directly contesting them or by removing them 
from the realities which they point to whilst acknowledging the exist- 
ence of the wording itself. 

One could also say as a concise definition: to turn the text away from 
its indication and correctness to something besides it. 133 

Tahrif in the area of Tawhid al-Asma wa l-Sifat means to change the 
actual wordings of the texts related to the Names and Attributes or 
their meanings away from the meaning intended by Allah. 

(ii) types of tahrif. 

Tahrtf is of two types: 

The first type: tahrif of the actual wording ( lafif ) 

Its definition is to remove the actual word away from its proper place. 
This can be manifested in four different ways: 

1. Adding to the word 

2. Omitting from the word 

3. Changing a vowel that is related to ' Irab™. 

4. Changing a vowel that is not related to ' Irab. 



111 Al-Sawa'iq al-Mursalah , 1/215. 

134 The study of the case and change of the ends of words that result from operators 
acting on them. One of the common representadons of this change is in the vowel of 
the last letter of a word, [t] 
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Examples of tahnf al-Laf%: 

The first example is changing the 'lrab of His (ta ala) saying: 




“And Allah spoke directly to Mtlsa ” 1 15 



The change is made from the accusative case to the subjective so that 
it instead reads [<5)1 jj i.e. Musa spoke to Allah and Allah did not 
speak to him. 156 

When some of the Jahmiyyah committed this tahrif some of the people 
of tawhld replied: “What will you do with His saying: 

jAaJSj l '»y. a « 

“And when Musa came at the time and place appointed by Us, and 
his Lord spoke to him ...” 137 

Upon that the perpetrator of tahrif was utterly defeated and left dumb- 
founded. 138 

Another example is that some of the Mu aftilah asked certain scholars 
of the Arabic language as to whether it was possible to read the word 
in the accusative case 139 with respect to the ayah: 



133 Surah al-Nisa' (4) : 164. 

136 i.e. the vowel on the end of the word [,&i] is changed from a dammah [s] to a fatfrah 
[.-]. This will change the meaning to ‘And Musa spake directly to Allah'. The benefit 
derived from this, for the denier of Attributes, is that the ayah will no longer contain 
the attribution of speech to Allah. 1 1] 

137 Surah al-A'raf (7): 143. 

138 By reason of the construction of this ayah, as it is impossible to manipulate it in the 
manner done with the former ayah, [t] 

IM i.e. by changing the vowel at the end of the word [jiyd'] from a hasrah U to a 
dammah [,*] the ayah would then read 'The Most Beneficent is above the Throne wkich 
ascended’, [t] 
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“The Most Beneficent ascended above the Throne ” 11 ’ 1 

The intention behind this tahrif was to make the ascension an attribute 
of the creation (i.e. the Throne) rather than that of the Creator . 141 

The second type: tahrif of the meaning 

Its definition is to change the meaning of the wording from its correct 
one to another whilst keeping the appearance of the actual wording . 142 

The definition could also be: to turn away the meaning from its indi- 
cation and reality and to give the wording a meaning of another word 
to a level they both share. 

This is the type of tahrif which the people of Kalam such as the 
Mu' at tilah delved into, expanded upon and named ta’wil (interpreta- 
tion). This is in fact a false and innovated use of terminology, which 
the Arabic language has no previous familiarity with. 

The following are examples of tahrif of meaning: 

The explanation of the Mu’ attilah that \ ascension, means 

| JyClj ‘to seize /conquer’ in His (ta ala) saying: 

“The Most Beneficent ascended above the Throne” 11 ’ 

The meaning of [_u] hand, to mean blessing and power in the His (ta ala) 
saying: 

sljjj j 

“...Nay, both His Hands are widely outstretched...” 



1111 Siirah T^ha (20) :5. 

M Al-Sau>a’icj al-Mursalah , 1/218. 

112 Al-Sau>3'iq al-Munazzalah , 1/201 . 
l4, SurahTaha(20):5. 

111 Surah al-Ma'idah (5 ):64. 
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The interpretation of His {ta ala) saying: 




“And your Lord will come...” 145 

to mean ‘And the command of your Lord will come...’ 

Allah has mentioned this tahrif and censured it when He did. 

The issue of tahrif taken originally from the Jews, as they are well 
grounded and most proficient in this. They arc in fact the leaders and 
predecessors of those who commit tahrif. They changed and distorted 
many of the texts within the Tawrah. As for those of the texts that 
proved too difficult to change, they changed their meanings. As such, 
Allah specifically associated them and no other nation with the issue 
of tahrif}* 6 

The Rafidah have proceeded along their lines; indeed, they are decep- 
tively alike. 

Likewise the Jahmiyyah, for they adopted the same methods as their 
Jewish brothers concerning tahrif of the texts. 

From a given perspective those who committed tahrif in the actual 
wordings arc worse than those who committed tahrif in the meanings, 
and yet from another perspective, those who committed tahrif in the 
meanings are worse than those who committed tahrif'in the wordings. 

Those who committed tahrif of wording changed both the wording 
and meaning of a text from its original state, so they corrupted both 
the wording and meaning. Whereas those who committed tahrif in 



145 Surah al-Fajr (89):22. 

146 Allah has mentioned this fact in many places, such as: 

“Do you covet that they will believe in your religion when a party of them (Jewish 
rabbis) used to hear the word of Allah (the Tawrat), then they used to change it 
knowingly after they had understood it?” Surah al-Baqarah (2):75 

“Amongst the Jews are some who displace words from their right places...” Surah 
al-Nisa (4) :46 [t] 
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the meaning corrupted the meaning alone and left the wording in its 
original state; from this perspective the latter are better off. 

Hence, when the former were seeking out a false meaning, they 
changed the actual wording into one that was suitable, so that the 
wording and meaning desired would not clash. Consequently, when 
this distorted wording was used, the distorted meaning would be un- 
derstood. They felt that to change the meaning from its true indica- 
tion and reality whilst keeping the same wording was not possible at 
all, so they took to changing the wording in order for their ruling on 
their desired meaning to stand correct. 

As for the angle which shows how the perpetrators of tabrif in the 
meanings are worse than those who perpetrated tabrif in the wordings, 
it is the fact that this particular type is the most common one found 
and used, as it is easier to promote and propound amongst the igno- 
rant and common folk. One who does not sufficiently possess the cor- 
rect knowledge based on the Book, Sunnah and understanding of the 
Salaf of this ummah is therefore put to trial with such misrepresenta- 
tions and falsifications. 

• The meaning of ta til 

The word ta til [jildllj is lexically derived from the word a/-' Ufl [julu] 
which means to be destitute, devoid and neglected. An example of the 
lexical use of this word is found in the ayah where Allah {ta ala) says: 

“...a ( mu'attalah ) deserted well ..,” 147 

i.e. the owners of this well neglected it and ceased to draw water from 
it. 

Ta til with regard to Allah is of three categories 148 : 



147 Surah ai-Hajj (22):45. 

148 These categories directly oppose the three categories of tawhtd. [t] 
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The first, ta til of the creation from it’s Fashioner and Creator. This 
type of; ta til is found amongst those who deny the existence of the 
Creator of this universe, it is the belief of the heretical atheists. 

The second, ta til of the worship of Allah (' azza wa jalla) , which means 
to render void the reality of tawhld and worship of Allah alone, which 
His servants are obliged to assign to Him. This type is found amongst 
the people of shirks, who direct certain acts of worship to other than 
Allah, the Mighty and Exalted. 

The third is ta til of Allah ( subhanahu ) from His Exalted Perfection by 
declaring void His Names, Attributes and Actions. 119 This third type 
is the one which we intend here (in our discussion). 

The meaning therefore of ta til in the area of the Names and Attributes 
is to negate some or all of the Names and Attributes and to strip Allah 
of them. Or one could say it means to negate the divine Attributes and 
to deny their existence as qualities of the essence of Allah {ta Uld)™ 

A number of groups have committed tahrif and ta til, the scholars have 
classified them under the single label al-Mu aftilah [ajjaiii] 151 

The Mu attilah comprise of two main groupings: 

The first are the Philosophers ULouli]; they are of two types: 

1. The pure philosophers 

2. The heretical philosophers. 

This second type has within it two groups: the Rajidak and the 
Sufiyyah. 

The second main grouping arc Ah l al-Kaldm jit] ; they are made 

up of five groups: 

1. The Jahmiyyah, 

145 Al-Jatvftb al-Ksfi li man Sa'ala an al-Dawa al-Shafl, p. 153, 

150 Shark al-Wositiyyafi , p. 20. 

151 Plural of the word muaftil which is the noun for the doer of ta' tit- [t] 
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2. The Mu' tazilah, 

3. The Kullabiyyah, 

4. The Asha' irah, 

5. The Maturtdiyyah. 

I will discuss these groups in detail in a separate study, by the will of 
Allah. 

The meaning oe ‘...without any takyif nor tamthii/ 

This expression distinguishes the belief oiAhl al-Sunnah from the be- 
lief of the Mushabbihah (people of tashbih ). 

• The meaning of takyif ~ 

The definition of takyif to declare something to be upon a particu- 

lar reality without having to specify the resemblance. 151 

An example of this is the assertion 1,54 of the Hishamiyyah regarding 
Allah: “His length is equal to His width” 1 or their declaration: “His 
length is equivalent to seven times the span of Himself.” 

I,_ Sub-heading added hy the translator. |t| 

11! Al-Qawd id al-Muthla, page 27. 

IW Maqalat al-Islamiyyin , page 31. 

This example relates back to the definition due to this statement entailing within it 
a declaration that ‘His length’ is upon a particular reality as it has been compared to 
something, i.e. ‘His width’. The fact that it has been compared to something of which 
it’s own reality is not known itself, is the meaning of ‘without having to specify the 
resemblance’. 

An important point to note here is that the use of the terms ‘His length’ and ‘His 
width’ is restricted here to manifest and make clear the issue of takyif on the basis that 
it a statement found within this sect. Mention of these two attributes ‘length’ and 
‘width’ are not found within the belief cA'Ahl al-Sunnah with regards to affirmation or 
negation as it goes against the rules laid out and mentioned earlier concerning speak- 
ing about Allah only with textual proofs. As there is no mention of these two attributes 
within the Qur'an and Sunnah it is an enormous offence and innovation to affirm or 
negate them. The position of Ahl al-Sunnah on such matters is to keep quiet about 
that which Allah and His Messenger have kept quiet about, [t] 
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In light of this definition there exists a difference between takyif and 
tamthil : 

Takyif does not entail a restriction to a (known) resemblance, whereas 
tamthil is the belief that a particular Attribute resembles attributes found 
within the creation. 

It therefore seems correct to say that takyif is more general than tamthil, 
so every statement of tamthil is in fact a statement of takyif This is 
borne by the fact that one who declares a resemblance between the 
Attributes of the Creator to that of creation has in fact assigned to a 
particular Attribute a specific and seen reality. However, not every state- 
ment of takyif is a statement of tamthil because some types of takyif do 
not contain any resemblance to attributes of creation as in the state- 
ment ‘His length is equal to His width’. 

The meaning of the statement of Ahl al-Sunnah ‘without any takyif is 
without any takyif that man can grasp. The meaning is not that Ahl al- 
Sunnah negate any qualitative designation outright, as every thing in 
existence must be upon a certain reality. The meaning behind this 
statement is that they negate any knowledge of this true nature since 
none knows the reality of His Essence and Attributes except Himself 
( subhanahu)f 6 

It is very clear that we do not possess any knowledge with respect to 
the reality of His Attributes ( azza wa jalla) because He (ta ala) in- 
formed us of these Attributes but did not inform us of their reality. 
The delving into and attachment to the issue of their true nature on 
our part, will therefore be chasing after that which we have no knowl- 
edge of and an assertion on a matter which is impossible for us to 
comprehend. 

The scholars have traversed upon a set principle in this domain which 
they took from the statement of Imam Malik: “Al-Istiwa (ascension) is 



n ' Shark al-'Aqidah al-Wasifiyyah, page 21. 
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well known, the reality/qualitative designation is not known, possess- 
ing iman in it is compulsory and to ask about it is an innovation ”. 157 

• The meaning of tamthil 156 

“...nor tamthil".. 

Al-Mathil | JjJ.il lexically means an equal and rival, and the definition 
of at-Tamthil [jjjjl] is: the belief that the Attributes of the Creator are 
like the attributes of creation. 

This is manifested in the statement of the mumaththil 15J when he says 
for example: “He has a Hand like my hand and Hearing like my hear- 
ing”. Most Exalted and Elevated is Allah above their statement! 

Tamthil and tashbih connote the same meaning in this context, even 
though there is a difference between them lexically 160 . 161 

Al-Mumathalah is the equalisation of something to another from 

every single aspect. 

Al-Mushabahah is the equalisation of something to another 

from most aspects. 

To use the expression of negating tamthil is more appropriate as it 
agrees with the text of the Qur’an where Allah says: 




“There is nothing (j mithlih ) like Him...’ 



157 A complete discussion on this statement will feature further on in this book, [t] 

1,8 Sub-heading added by the translator, [t] 
lW [jLd] : doer of tamthil. [t] 
m Al-Qawa' id al-Muthlii, page 27. 

161 Also note that these two words and their derivatives are being used interchangeably 
throughout this discussion, [t] 

162 Surah al-Shtira (42) : 1 1 
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“So do not set forth ( al-Amthal ) parables for Allah” 163 ' 

Those who have committed tamthil and takyif are the Mushabbihah 16 * 
who exceeded the limits with regard to the affirmation of the 
Attributes to the level of comparing the Creator to creation. 

The following groups committed tamthil : 

1 . Al-Kurramiyyah 

They are the followers of Muhammad Ibn Kurram al-Sijistani. They 
are many groups totalling in all twelve, the main groups are six: 

1. Al- Abidiyyah, 

2. Al-Nuniyyah, 

3. AUZariniyyah, 

4. Al-Ishaqiyyah, 

5. Al-Wahidiyyah, 

6. Al-Haysimiyyah. 

2. Al-Hishamiyyah al-Rafidah al-Im&miyyah 

They are the followers of Hisham Ibn al-Hakam al-Rafidi, and at times 
they are attributed to Hisham Ibn Salim al-Jawaliql. Both of these two 
individuals are from the Imamiyyah Al-Mushabbihah . 

Worthy of mention here is that tamthil was rampant within the Rafidah 
al-Imamiyyah of old whereas nowadays they are upon the belief of the 
Mu tazilah with regard to the issues connected to the Attributes. This 
is also the case of the Zaydiyyah in Yemen. 



163 Surah al-Nahl (16):74. 

IM A collective term representing the groups about to be mentioned. It is the plural of 
mushabbih, which is the noun representing the doer of tashbih. [t] 
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Every mu'attil is a mumathtiiil and every mumaththii. 

IS A MU'ATTIL 

These two groups o (ta pil and tamthil individually commit both ta til 
and tamthil. 

• Explanation of how the Mu' appilah commit both ta' pil and tamthil 

As for their action of tamthil, it is because of the fact that what they 
understood of the Names and Attributes of Allah was that which was 
befitting for His creation. Thereafter, they proceeded to negate those 
concepts. 

This is an action of tashbih and tamthil on their part, reflecting the 
understanding they held of His Names and Attributes, which they lik- 
ened to the understanding of the Names and Attributes of His crea- 
tion. 

As for their action of ta pil , it is because of the negation on their part of 
the Names and Attributes which Allah deserves and are befitting to 
Him. 

Thus, they carried out both ta til and tamthil; they started off by de- 
claring a resemblance and concluded by negating and rendering them 
void. 

The people of ta' pil distinguish themselves from the people of tamthil 
by virtue of their negation of the correct meanings of the Attributes. 1 ^ 

An example of this combination of ta til and tamthil by the Mu ' appilah 
is with regard to the texts on ascension (al-lstiwa) like: 

“The Most Beneficent ascended above the Throne” 1 '' 

l<|,: In the sense that the people of tamthil understood that these Attributes are real 
Attributes of Allah - even though they went to the extreme of declaring them to be like 
the attributes of creation - whereas the people of ta pil rejected that the meanings 
found in these texts signify real Attributes for Allah, [t] 

Surah Taha (20): 5 
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The mu' attil says: ‘If Allah were above the Throne, this would necessi- 
tate that He is either bigger than the Throne, smaller than it, or of similar 
size, and all of this is impossible. ’ and other similar assertions. 

This mu attil therefore did not conceive of Allah being above the 
Throne except that which he affirms for any body over another body 
(from creation). This necessity (which he has asserted) arose as a re- 
sult of this concept.' 67 

It was instead imperative of him to affirm for Allah an ascension that 
is becoming of His Majesty and specific for Him, whereby none of the 
inseparable requisites of the attributes of creation are falsely made bind- 
ing upon Him; the negation of such with respect to Allah is manda- 
tory. 

The people of ta til have committed four transgressions: 

1. The fact that they likened that which they understood from the 
texts to the attributes of creation, and believed that the texts signify 
tamthil. 

2. They rendered void the indications of the texts, such indications 
that contain the affirmation of Attributes befitting to Allah. 

3. By virtue of their negation of the Attributes they became negators 
of the Attributes of perfection that Allah truly deserves. 

4. They depicted the Lord with the opposite of those Attributes; at- 
tributes of the non-living, inanimate and non-existent. 

• Explanation of how the Mushabbihah commit both ta til and 
tamthil 169 

As for the ta' til of the mumaththil , this occurs from three different 
angles: 

167 i.e. that the ascension of Allah is the same as the ascension of His creation, this is 
his act of tamthil and the first step before he then continues his thought process, which 
ends in negating the ascension, [t] 

m Al-Risalah al-TadmtB yyah, p. 79-80. 

l<,St Refer to al-Fatwtl al-Hamawiyyah, pp. 62-63. DarFajr li al-Turath publication. 
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1 . He invalidated the very text that affirms the Attribute when he 
changed it from that which it really points to; i.e. the affirmation 
of an Attribute befitting Allah, to misinterpreting as Allaah’s re- 
semblance to His creation. 

2. When he likens Allah to His creation, he negates from Allah His 
fitting perfection by virtue of comparing the perfect Lord with the 
imperfect creation. 

3. When he likens Allah to His creation, he in fact renders void every 
text that expresses that nothing of His creation is like Him, such 
as the dyat\ 




“...There is nothing like Him and He is the All-Hearer, the All- 
Seer.’’ 17 " 




“And there is no co-equal or comparable unto Him.” 171 

As for their act of tamthil, they allege that Allah (azza wajalla) only 
addresses us with that which we are able to comprehend. Therefore, if 
He has ascended above the Throne, this is the same as a person as- 
cended above an elevated seat, as no other type of ascension is other- 
wise known of. 

These Mumaththilah distinguished themselves by affirming a type of 
ascension that is from the characteristics of the creation just as the 
Mu atpilah distinguished themselves by negating every name for the 
true ascension. 

The decisive position is that which the middle and balanced of this 
ummah is upon: Allah ascended above His Throne in a manner fitting 
to His majesty and specific to Himself. 



1711 Surah al-Shflra (42):11. 
171 Surah al-Ikhks (112):4. 
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So, just as He is described as being fully aware of everything, being 
Omnipotent and that He is the Hearer and Seer of all things etc. and 
it is impermissible to affirm for this Knowledge and Omnipotence, 
characteristics particular to the knowledge and capability of creation, 
then likewise, He ( subhanahu ) is above the Throne and the specific 
characteristics and requisites that are connected to any of His creation 
being above something, is not affirmed for Allah. 

Allah indeed guided those upon the straight path towards the exem- 
plary way. They affirmed for Allah the reality of the Names and At- 
tributes and negated from Him any resemblance to His creation. Their 
position was therefore a middle one and one of guidance between two 
deviations. 

They asserted, ‘We describe Allah with that which He Himself and 
His Messenger (s|§) have described Him, without any tahrif or ta' til 
and any tamthil or takyif. 

Rather, our way is to affirm the reality of the Names and Attributes, 
and to negate any resemblance to creation; we do not commit ta til, 
ta’wil, tamthil or plead ignorant. 

We do not say, ‘He does not have two Hands, a Face, Hearing, Sight, 
Life, Capability, and nor did He ascend above His Throne’. 

Nor do we say, ‘He has two Hands like that 'of His creation, a Face 
like theirs and He has Hearing, Sight, Life, Capability and Ascension 
like their hearing, sight, life, capability and ascension.’ 

Rather, we say, ‘He has a real Essence that is not like the essences of 
His creation, and He has real Attributes that are not like the attributes 
of His creation.’ 

In like manner, is our belief regarding His Face ( tabara\a wa ta ala), 
two Hands, Hearing, Sight, Speech and Ascension. 

This belief does not prevent us from understanding the meaning of 
those Attributes and the reality (of their existence). It also does not 
prevent the one who affirms for Allah an Attribute of perfection to 
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understand the meaning of the attribute and to actualise it 172 . As the 
one who affirms for Allah (subhanahu) Hearing and Sight, affirms their 
reality and existence and understands their meaning, likewise, is the 
case for the rest of the sacred Attributes; they must be held in this same 
manner. Even though, there is no way for us to know their true reality 
and nature, since Allah (. subhanahu ) did not entrust the servants with 
that, He did not desire that from them nor did he grant them a route 
towards that . 173 

The Foundations on which the Belief of Ahl al-Sunnah in 
the Names and Attributes of Allah is Based 

The belief of Ahl al-Sunnah in the domain of Allah’s Names and At- 
tributes centres on three main foundations' 71 : 

The first foundation: to possess Iman in all the Names and Attributes 
that have been mentioned in the Qur’an and the authentic Sunnah by 
way of affirming and negating where appropriate. 

The second foundation: to exalt and elevate Allah (jalla wa 'aid) over 
and above the matter of any of His Attributes ever resembling attributes 
of His creation. 

The third foundation: to relinquish all hope of comprehending how 
Allah is actually characterised with those Attributes. 

These three foundations distinguish and separate the belief of Ahl al- 
Sunnah in this domain from the people of ta til -such as the philoso- 
phers and Ahl al-Kalam- at one end and from the belief of the people 
of tamthil - such as the Kurramiyyah and Hishamiyyah - at the other. 

The first foundation has within it a distinguishing factor that sets apart 
the belief oiAhl al-Sunnah from the belief of the Mu attilah. Ahl al- 

171 i.c. for one’s heart and limbs to become affected by the Attribute through love, fear, 
hope, etc. [t] 

173 Al-Sawti’iq al-Mursalah, 2/425-426. 

' 7 * Manhaj wa Dirasat Li ay tit al-Asma wa al-$ifat , p. 25. 



96 




Sunnah designate the Book of Allah and the Sunnah of His Messenger 
(SH) as the basis for affirming or negating Names and Attributes for 
Allah {ta ala). They do not exceed these two confines. So, with regard 
to the Names and Attributes which have been mentioned by way of 
affirmation, it is mandatory to affirm them, and whatever has been 
mentioned by way of negation, it is mandatory to negate them. 

“As for a matter that has not been affirmed or negated, it is explicitly 
impermissible to use it in the realm of the Names and Attributes. As 
for the realm of ‘ Information’ {al-A%hbar ) m , some of the Salaf prohib- 
ited it and amongst them are those who allowed it on the condition 
that the speaker is to be questioned on his intention. If the speaker 
intends something true, which is fitting for Allah {ta ala), it is accept- 
able, and if he intended a meaning not fitting for Allah ( azzawajalla), 
it has to be rejected and refuted”. 176 

The comprehensive statement is that there exist three domains in this 
issue: 

1. The domain of the Names, of which, one can only depend on the 
Book and Sunnah. 

2. The domain of the Attributes, of which again, one can only de- 
pend on the Book and Sunnah. 

3. The domain of information. Concerning this area, it is not a con- 



17,5 Talking about Allah (ta ala) and describing Him falls under three categories: (1) 
DescribingHim with His Names, (2) Describing Him with His Attributes. Both these 
two categories are dependent solely on the Book and authentic Sunnah. 3. The third 
category is when one talks about Allah in a w'ay that is permissible and employs a 
meaning which is not found in the Book and Sunnah but its meaning is required and 
its affirmation is legal because of its indication of a good meaning or a meaning that 
does not contain anything ill. However, such a meaning docs not belong to Allah’s 
Names and Attributes. Examples of this are when one says for example, ‘Allah is present 
and in existence’ or when one says Allah is the greatest thing in existence’. For a de- 
tailed discussion on this one can refer to, for example, ul-Qawa' id al-Kulliyyah ll al- 
Asma' wa al-Sifnt by Shaykh al-Buraykan, published by Dar al-Hijrah, K.S.A. [tj 

m Risalahfi al- Aql wa al-Ruh of Ibn Taymiyyah, Vol. 2, pp, 46-47. 
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dition that textual evidence establishes it, but the stipulation is 
that the meaning of the term used is not an ill one. 

The people of ta til on the other hand, made the intellect alone, 
the basis of their knowledge. The Shubah al- Aqliyyah ' 77 to them rep- 
resent the primary absolute fundamentals. These fundamentals are 
what affirm and negate, thereafter the Book and Sunnah are viewed 
and judged by these Shubah al- Aqliyyah. If the texts of the Book and 
Sunnah agree with these fundamentals, they are accepted as a second- 
ary support not primary. If they clash however, these Shari ah texts are 
rejected and discarded. 

One of them declares in connection to this: “Everything related by the 
[/tlldlj al-Sam l7s is looked into; if the intellect allows it, one must 
believe in it, and as for that which the intellect judges to be impossible, 
one must perform ta wll of that which the Sam relates. It is incon- 
ceivable for the Sam to contain something conclusive and definite 
that opposes the intellect. The apparent ahadith of tashbih m , most of 
them are inauthentic and the authentic of them are not conclusive, 
rather they are open to ta’wil. 



177 i.e. specious and false arguments that rely solely on their stray intellect, which docs 
not seek enlightenment from the light of revelation. One such false argument, which 
pertains to our discussion, is that the Attributes are to be negated from Allah because 
the human intellect - which is really a reference to their darkened and stray intellect 
and nut the sound and pure intellect - deems them impermissible for Allah! [t] 

IW Al-Sam , lexically means hearing. This term is used to connote revelation, i.c. the 
Book and Sunnah. The appropriateness of the word is because of the fact that revela- 
tion is transmitted by speech, which in turn is picked up through hearing, [t] 

l7J He means by this, the ahadith pertaining to the Attributes of Allah! 

m Al-Iqiifad ft al- Itiqad of Abu Hamid al-Ghazali, pp. 132-133. He also said in his 
book al-Mustasfa, 2/137-138: “Everything which the aql indicates concerning it to- 
wards one of the two sides, then there is no room for contradiction. Since, it is impos- 
sible to abrogate or falsify the evidences and fundamentals pertaining to the aql. If an 
evidence pertaining to the Sam is related that is in opposition to the aql , then either 
it is not mutawatir and hence it will be known that it is not authentic or it is mutawatir 
and hence ta’wil is to be made of it and it will no longer be contradictory. . 
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This excerpt shows you the extent to which these people give prec- 
edence to their Shubah al- Aqliyyah as well as the fanatical inclination 
they have towards it. It also makes evident as to how it is that they 
declared them as the fundamentals and that the Sam (revelation) is 
viewed and judged in light of these fundamentals. That which their 
minds deem permissible is accepted, and that which their minds do 
not allow, they raise doubts in and debase. 

Thereafter, they proceed to commit ta’wil and lafrrif of the texts. 

Ifone looks into the books of the Asha irah, for example, one finds that 
they classify belief into the sections al-Ilahiyyat (Divine matters), al- 
Nubuwat (matters pertaining to Prophethood) and al-Sam iyyat. 

They do not accept the texts of the Book and Sunnah in the sections of 
al-Ilahiyyat and al-Nubuwat. Accordingly, you will only find in these 
two sections Shubah al- Aqliyyah, which are contrived upon principles 
from logic. 

How amazing! Are we to take our religion from the speech of Allah 
and His Messenger or from the heretics of Greece and their students! 

As for the section of al-Sam iyyat, i.e. issues related to the Day of Res- 
urrection and Congregation, Paradise, Hell, promises and threats, they 
accept Shari ah texts. This is why they named this section al-Sam ' iyyat 
(matters which are connected or emanate from the Sam ) in stark con- 
trast to the sections of al-Ilahiyyat and al-Nubuwat in which they rely 
upon the intellect. 

These people are similar in condition to those whom Allah (ta ala) 
spoke about when He said: 






Jj uu iTj s- 
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“Do you then believe in a part of the Book and disbelieve in another 
part. So what is the recompense of those who do that amongst you 
except humiliation in the life of this world, and on the Day of Stand- 
ing they will be returned to the most severest punishment, and Allah 
is not unaware of what you do.” IBI 

As for the second foundation, this is to exalt and elevate Allah over and 
above resembling His creation, within it is a distinguishing factor that 
sets apart the belief of Ahl al-Sunnah from the belief of the Mu atfilah 
from one viewpoint, and from the belief of the Mushabbihah from an- 
other. 

Ahl al-Sunnah believe that nothing of Allah’s creation resembles Him 
in the Attributes He is characterised with. Allah ( azza wajalla ) has 
indeed informed us about this by the very text of His mighty Book, 
when He said: 




“...There is nothing like Him and He is the All-Hearer, the All- 
Seer.” 11,2 

Consequendy, if a particular text of the Book or Sunnah mentions an 
attribute of Allah {ta' ala), it is obligatory to believe in it. One must 
also possess unequivocal conviction that the attribute is at such a level 
of perfection, nobility and loftiness that it cuts away at all that gives 
rise to erroneous impressions of similitude between Allah and the At- 
tributes of His creation. 

Indeed, it is truly evil to not glorify Allah and for the notion that the 
Attribute of Allah resembles the attribute of His creation to precede to 
the person’s mind. It is a duty upon the believing heart, which believes 
in the Attributes of Allah that His Prophet praised and glorified Him 
with, to be one that glorifies Allah (jalla wa ' ala) and not to be pol- 
luted with the filth of tashbih, so that the bedrock of his heart is good 
and pure, and open to possessing iman in the Attributes upon the basis 

181 Surah al-Baqarah (2):85. 

182 Stlrah al-Shura (42):11. 
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of exaltation and elevation, in accordance with His {fa ala) saying: 



“...There is nothing like Him and He is the All-Hearer, the All- 

Seer.” 11 BM " 4 



The people of ta til however, understood of Allah’s Names and At- 
tributes only that which is fitting for creation, after which, they pro- 
ceeded to negate those conceptions, which in reality only existed in 
their corrupt minds. The belief of these Mu aftilah combines both 
tamthil and tashbih. This evil emanated from the corruption and pol- 
lution of their hearts with the filth of tashbih. When they heard of an 
attribute of perfection, which Allah praised Himself with, like His as- 
cension above His Throne, His Approach 185 on the Day of Standing 
and other such Attributes of Majesty and Perfection etc., the first no- 
tion that came to their mind was that this particular Attribute resem- 
bles the attribute of creation. So the heart becomes stained with the 
filth of tashbih. Allah was not regarded in a worthy manner as He right- 
fully deserves and nor was He glorified in the true praiseworthy man- 
ner, due to the notion that the Attribute of the Creator is like the at- 
tribute of creation being the first thought to come to his mind. 

Hence, the heart is firstly polluted with the filth of tashbih and this 
then prompts him to negate Allah’s Attribute (jalla wa ala) on the 
claim that it resembles the attributes of creation. Thus, he is initially a 
mushabbih and then ends up a mu' attil and is misguided from the 
beginning to the end, assaulting the Lord of the worlds by negating 
His Attributes upon the claim that these Attributes are not fitting . 186 



'“Surah al-Shura (42):11. 

184 Refer to Manhaj wa Dirasat li ayat al-Asma wa al-$ifat, pp. 21-22. 

185 Allah says in Sarah al-Fajr (89), ayat 21-22: “Nay! When the earth is ground to 
powder, and your Lord comes with the Angels in rows.” |t] 

186 Refer to Manhaj wa Dirasat li ayat al-Asma wa al-Sifat, pp. 19-20. 
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Whereas with regard to the belief of the people of tamthil, this stands 
upon their claim that Allah (' azza wajalla) only addresses us with that 
which we can comprehend. Accordingly, if He informs us of a Hand, 
the only hand we know of is this limb (of ours). They therefore, lik- 
ened the Attributes of the Creator to the attributes of creation saying, 
‘He has a Hand like my hand.’ Highly Exalted and Elevated is Allah 
above that. 

As for those who truly know Allah, who truly believe in His Messen- 
gers and truly attest and acknowledge His Perfection, they affirm for 
Allah all of His Attributes and negate any resemblance to creation. 
Thus, they combine affirmation with negation of any resemblance 
(tashbih) and they combine exaltation and elevation without negation 
0 '.a til). 

Their way is a good one between two bad ones and one of guidance 
between two deviations. 

As for the third foundation, within it is a distinguishing factor that sets 
apart the belief of Ahl al-Sunnah from the belief of the Mushabbihah. 
Ahl al-Sunnah entrust to Allah (azza wa jalla) the knowledge of how 
the Originator (' azza wa jalla) is actually characterised with those At- 
tributes. Mankind has no knowledge of the nature of Allah’s {tabaraka 
wa ta ala) Essence “nor any explanation of the reality of an,y of the 
Attributes of our Lord {ta ala.) for one to be able to say, for example, 
‘He ascended in such a manner.’ Anyone who dares to do such a thing, 
his statement is one of extremism in the religion and a lie upon Allah 
(azza wa jalla). It is also a belief on something that Allah did not 
permit. Moreover, it is not fitting to His Majesty and Greatness and 
neither the Book nor Sunnah have mentioned it. 

If such a thing was demanded from the servants in the Shari' ah, Allah 
{ta ala) and His Messenger (sH) would have informed us of such. Allah 
informed and explained everything which the Muslims were in need 
of, and the servants do not know of anything about Allah except that 
which He Himself has made known to them, as He {ta ala) says: 
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. .and they will never encompass anything of His knowledge except 
which He wills...” 1,7 

Therefore, the servant should believe in that which Allah (ta ala) has 
informed him of and abide by it, he should withhold with regard to 
that which he is ignorant about and entrust its meaning to the one 
who has knowledge of it .” 188 

As for the Mushabbihah , they delved deeply into the issue of the nature 
of Allah’s Attributes and alleged about Allah without knowledge, so 
they said, ‘He has Sight like my sight, a Hand like my hand and a 
Foot like my foot.’ Highly Exalted and Elevated is Allah above what 
they say. 

A Clarification of These Foundations 

The first foundation: to possess iMAN in all the 
Names and Attributes that have been mentioned 
in the Qur’An and the authentic Sunnah by way 
of affirming and negating where appropriate. 

This foundation calls for the following points to be observed: 

One: The seeking of knowledge in divine matters is only acquired by 
way of the Book, Sunnah and statements of the Salaf of this ummah. 

One must therefore believe that knowledge of this category of tawhid 
is dependent upon studying the Book and Sunnah by virtue of the fact 
that this tawhid calls for Names and Attributes that are particular. 

There is no route to knowing or acquiring these Names and Attributes 
other than the Book and Sunnah “so we believe in Allah {ta ala) and 
in the most beautiful Names and Most Exalted Attributes that pertain 



187 Sarah al-Baqarah (2):255. 

188 Sec Ma'arij al-Qabul, Vol. I , pp. 326-327. 
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to Him ( subhanahu ), which He has informed us of upon the tongues 
of His Messengers, without any takylf and tamthil. 

We negate from Him everything that does not befit His Majesty and 
Glory, which He Himself has negated, as there is none more Knowl- 
edgeable than He of Himself and all others. He is also the Most Truth- 
ful in Speech and the clearest in establishing proofs ”. 1 ” 9 



On account of this, the belief of Ahl al-Sunnah was one of belief in all 
that Allah named and described Himself with by way of affirmation or 
negation. 

This because there can be none who Names Allah who is more knowl- 
edgeable of Allah than Himself. Allah {ta ala) says: 




“ . . .are you more knowledgeable or is Allah?..” 1 '* 
Allah {ta ala) says: 

“...and who is more truthful in speech than Allah?..” 191 

Allah {ta ala) also says: 

“. . .and none can inform you like an All-Knower (i.e. Allah)..." 192 
Allah {ta ala) says: 




.then ask of Him as He is an all-knower” 193 



189 Md arij al-Qabul, 1/330-331. 
190 Surah al-Baqarah (2):140. 

191 Surah al-Nisa 1 (4): 122. 

192 Surah al-Fatir (35): 14. 

193 Surah al-Furqan (25):59. 
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Hence, Allah is the one who named and described Himself with what 
is present in His own speech, which is the Qur’an. 

Likewise, there can be none who Names and describes Allah, who is 
more knowledgeable of Allah after Allah Himself, than the Messenger 
of Allah (#§). Allah has said concerning him: 




“Nor does he speak of his own desire, it is but an inspiration that is 
inspired .”' M 

The message of the Prophet (3^5) came containing a detailed affirma- 
tion of His Attributes, in a manner that gladdened the chests, brought 
tranquillity to the hearts and caused iman to settle in its proper place. 
This matter was even elaborated to a deeper level than the explanation 
of commands and prohibitions. It was also defined and established 
completely in a very eloquent articulation. 

In light of this, it is deemed obligatory upon every Muslim to believe 
in the Names of Allah and in His Attributes mentioned in the Book 
and the Sunnah without adding or omitting from them. 

Two: Revelation is placed before the intellect, the basic principle in 
the religion therefore is one of compliance and the intellect follows. 

The belief of Ahl al-Sunnah in this domain as well as the rest of the 
areas of belief and that of the laws is that the intellect alone does not 
have the authority to affirm anything in connection to beliefs or laws. 
The source for this affirmation is none other than the Qur’an and 
Sunnah. 

The intellect cannot comprehend the Names and Attributes that Allah 
{ta ala) deserves, so it is imperative to stay and remain with the text. 
This is because the intellect is incapable of grasping the reality of the 
ghayb (i.e. that which is beyond the senses) even if such hidden mat- 
ters were the closest things to it. The intellect is unable to attain any 



194 Surah al-Najm (53):3-4. 
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perception of the reality of its soul, which is contained within it, be- 
cause Allah has made its affair hidden, as He (ta ala) says: 

“And they ask you concerning the Rah, Say, ‘The Ruh is from the 
affairs of my Lord, and you have not been given ofknowledge except 
a little”. 19 ’ 

Thus, if the person is ignorant of the affair of his own soul, how is he 
able to encompass any knowledge of Allah’s Essence and of the Names 
and Attributes that are deserving of His Essence, when Allah has hid- 
den the reality of His Essence from His creation? 

Ifwe were to contemplate all that has come to us from the affairs of the 
religion such as the mention of Allah’s Attributes and the belief with 
which mankind worships Allah, for instance, mention of the 
Punishment of the Grave, the questioning by Munkar and Nafyir, the 
Fountain, the Scales, the Sirat, and the description of Paradise and 
Hellfire, we find that they are matters of which we cannot compre- 
hend their realities. 

The fact of the matter is that the command to accept them and to 
believe in them has been related. 

Thus, if we hear of something associated to the matters of our religion 
and we are able to comprehend and understand it, then to Allah be- 
longs the praise and gratitude for that and from Him is the success. 

As for that which we cannot comprehend, which our minds cannot 
grasp, we believe in it, attest to its truth and believe that this is from 
His Lordship and Capability. We suffice in that by His Knowledge 
and Will, Allah (ta ala) says 196 , 



155 Surah al-Isra (17):85. 

196 Sarah al-Baqarah (2):256. 
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‘ ... and they will never encompass anything of His Knowledge except 
which He Wills ...’.” 197 

“Know that the distinguishing factor between us and th eMu attilah is 
the issue of the intellect, for they formulated their religion upon the 
intellect and made the matter of adherence and narrations subservient 
to it. 

As for Ahl al-Sttnnah , they declared the foundation of the religion to 
be adherence and the intellect to be subservient to it. If the basis of the 
religion was based upon the intellect, creation would have no need of 
revelation and the Prophets, the meaning of commands and prohibi- 
tions would be no more and anyone would assert that which they de- 

• » 198 

sire . 

The decree that revelation is put before the intellect should not be 
understood to mean that Ahl al-Sunnah disown the intellect and the 
attainment of knowledge with it, or deny reflecting with it on the crea- 
tion of the Heavens and the Earth and the many signs within the uni- 
verse. 

Ahl al-Sunnah do not deny the use of the intellect, but they have adopted 
a balanced position with regard to it, between two groups that devi- 
ated in this respect. They are: 

1 .Ahl al-Kalam , who make the intellect alone, the basis of their knowl- 
edge and single it out. 

They declare iman and the Qur’an secondary to it. The principles that 
are contrived from their intellect are to them the primary absolute fun- 
damentals, which are totally independent of iman and the Qur’an. 



197 Al-Hujjah ft Bayan al-Mahajjah 1/321, abridged. 
m Ai-Hujjahfi Bayan al-Mahajjah, 1/320. 
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These people made their minds the authority that affirms and negates, 
and the Sam was subjected to it. If revelation agrees with these funda- 
mentals, they are accepted as a secondary support, not primary, and if 
it opposes them, it is rejected and discarded. 

This is one of the greatest causes of deviation that has entered into this 
ummah. 

I.Ahl al-Tasawwuf (Sufis), who censure and find fault with the intel- 
lect. 

They hold that the higher states and lofty positions can only be at- 
tained without the intellect, and they acknowledge and affirm issues, 
that the pure mind rejects. 

They praise intoxication, dementia, to lose one’s head with passionate 
love and other such matters and states which can only be achieved 
with the cessation of the intellect and the inability to distinguish. 

They believe in matters, of which the intellect clearly points to their 
falsity. 

Both of these two groups are censured. 

As for Ahl al-Sunnah, they hold that the intellect is a condition for 
attaining knowledge and a condition for the perfection and correct- 
ness of actions. With it, knowledge and action is completed but it is 
not independent in this. 

The intellect is an instinct and faculty within the person, like the fac- 
ulty of sight within the eye. If the light of iman and the Qur’an reaches 
the intellect, it will be similar to the eye, when the light of the sun or a 
fire reaches it. 

If however, it stands alone, it cannot see or grasp the matters that it is 
incapable of comprehending independently. If the intellect vanishes 
in its entirety, speech and actions without the intellect will be repre- 
sentative of animal behaviour. 

In conclusion, the states achieved without the intellect are incomplete, 
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the teachings that oppose the intellect are false, and the Messengers 
brought that which the intellect is incapable of comprehending, not 
that which the intellect deems to be impossible 1 ". 200 

A beneficial side-point: The location of the [jiiJ\] Intellect. 

Shaykh al-Islam Ibn Taymiyyah was asked, ‘Where does the (Aql) 
intellect lie within a person ?’ 201 

He replied: “The Aql is a quality of the person who is able to reason, 
as for where it is in the body, it pertains to his heart {qalb ) . Allah (td ala) 
says: 

“Have they not travelled through the land, whereby they have hearts 
they comprehend with . . .” 2 ” 2 



m The Messengers ( alayhim al-Salam) brought some fundamentals and issues that 
pertain to irrwn, of which the human intellect is unable to comprehend their realities. 
Despite this, the human intellect that is impartial cannot assert, let alone affirm, the 
impossibility and inconceivability of these matters. For example, the Messengers con- 
veyed to us the matter of having Iman in the Angels, and the Book and authentic 
Sunnah relate many of their characteristics, which bewilder and dazzle the minds. 
The human intellect cannot independently acquire knowledge of these characteris- 
tics and yet, the impartial intellect, even if it does not possess belief in the revelation 
that has related this information, cannot assert, let alone affirm, the impossibility of 
the existence of the Angels along with their characteristics. You will not find a single 
matter within this mighty and safeguarded religion, which is preserved in the Qur'an 
and authentic Sunnah, that the just and pure intellect is able to deem impossible. The 
reasoning behind this is that the Naql al-Sahlh (authentic and truthful related infor- 
mation) does not contradict the Aql al-Sarth (die pure and uncorruptcd intellect) 
since both emanate from one source, Allah ( subhanahu wa ta ala), [t] 

m Majmu' al-Fatawa 3/338-339, abridged. 

201 This particular excerpt is only a part of a lengthy answer, which Shaykh al-Islam 
gave in response to a number of questions concerningthe aql and ruh. Refer t oMajmfi 
al-Fatawa, 9/271-304. [t] 

21,2 Surah al-Hajj (22):46. 
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Furthermore, Ibn Abbas was questioned, ‘How did you attain knowl- 
edge?’ He replied: ‘with a tongue that questions much and a heart 
that comprehends well’. 

However, the term ‘Qalb’ can mean: 

(i) the pinc-like shaped morsel of flesh located on the left side of the 
body (i.e. the heart), which contains black coagulated blood, as in the 
liadith in Sahih al-Rukhari and Sahih Muslim, in which the Prophet 
(3H) said: "Indeed, there is within the body a morsel of flesh, if it is sound, 
then the whole body is sound and if it is corrupt, then the whole body is 
corrupt; indeed, it is the heart (qalb).” 

(ii) the word qalb can also be used to simply mean the inside or centre 
of something. So the qalb of something is it’s inside, as in the qalb of a 
wheat-grain, an almond or walnut. For this very reason a well is named 
qalib because its qalb , which is its inside, has been taken out. In view 
of this, if this connotation is intended with the word qalb, the Aql will 
pertain to a person’s brain as well. This is why it has been stated that 
the Aql lies in the brain as asserted by many doctors. This has been 
reported on Imam Ahmad, and a party of his companions declared, 

‘ The basis of the Aql is in the heart, when it reaches perfection it ends at 
the brain . 

The precise determination is that the Ruh, which is the soul, pertains 
to both this and that, and the Aql that this soul is characterised with 
(also) pertains to this and that 203 . 

However, the starting point of thoughts and reflections is in the brain 
and the starting point of intentions is in the heart. Furthermore, the 
(term) al- Aql can connote knowledge and it can also connote action 
(depending on the usage of the word). 

Thus, knowledge and voluntary actions are founded firstly from in- 
tentions, and the starting point of intentions is in the heart. The one 
who desires or intends something can only do so after first perceiving 

2U3 The meaning of this and that-, the heart and brain, [t] 
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the desire or intention. So the heart must be able to perceive, hence, 
the heart has this and that 204 . 

This starts from the brain and its effects rise back to the brain. Conse- 
quently, from the brain is the beginning and to it is the end. 

Both statements have a correct viewpoint .” 205 

Three: To believe in the meanings and rulings indicated by the texts 
of the Names and Attributes. 

Thus, the Salaf believe in the Names and Attributes of Allah and in 
the meanings and rulings indicated by them, as for their true nature, 
they entrust this knowledge to Allah. 

They are free of what the Mu' aftilah accused them of; they alleged 
that the Salaf believe in the words of the texts concerning the Names 
and Attributes but that they entrust the knowledge of their meanings 
to Allah . 206 

This claim is ignorance of the Salaf, for they possessed the greatest 
understanding and contemplation of the dyat of the Book and the 
ahadith of the Prophet («§§), especially with respect to the knowledge 
of Allah {ta ala). 

They understood the meaning of what they read and of the knowl- 
edge they possessed, but they did not concern themselves with th cghayb, 
which is barred from them. They did not delve into the nature of the 



204 The meaning here of this and that : knowledge and action, [t] 

m Risala/t Ft al-' Aql wa al-Ruh 2/48-49, published within the collection Majmu al - 
Rasa'il al-Muniriyyah. 

2M Knowledge of the Attributes is of two types: (i) Knowledge of their meanings, which 
the Salaf understand and affirm and (ii) knowledge of their true reality and designa- 
tion, which the Salaf plead ignorant to, do not question and maintain that none of 
creation possesses this knowledge as it is with Allah alone. Some of the groups of 
innovation as well as a number of scholars who did not establish themselves firmly 
upon the foundations of the Salaf in this area and who misunderstood some of the 
\ statements of the Salaf, incorrecdy attributed to the Salaf that they pleaded ignorant of 
both types of knowledge, [t] 
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Attributes, which was the case of the people of Kalam and innova- 
tions. 



As a result, when these people did delve into the issue of the essence of 
Allah and His Attributes, they committed ta’wil and td ftl. The reason 
which caused them to do so was the constriction that they felt as a 
result of tashbih. They sought to flee from it and thus, ended up com- 
mitting td til- Td til has always been committed as a result of tashbih. 

If only they had initially exalted Allah above any similarity to His crea- 
tion and affirmed the Attributes whilst negating any likeness, they 
would have escaped and succeeded as well as agreed with the belief of 
the Salaf and come to realise that the Salaf were not (mere) carriers of 
scrolls the contents of which they did not understand. 



One who contemplates the statements of the famous Imams of the Salaf 
in this realm will realise that they had the most precise insight and 
were the most knowledgeable in this area, and that those who opposed 
them did not understand the reality of the statements of the Salaf and 
the Imams. This is why those who differed (from them) became rivals 
to each other with regard to the Book and stood in opposition to the 
Book. Allah (td ala) has said 207 : 






“And verily, those who disputed in the Book are far away in opposi- 
tion”. 2 ™ 



Anyone who has read the statements of the Salaf that are recorded in 
the books of belief, tafsir and badith concerning discussing the texts 
that mention the Attributes, will know that the Salaf discussed the 
meanings of the Attributes, explained them and did not remain silent 
about them. These statements stand as the greatest testimony to the 
understanding of the Salaf on the meanings of the Attributes and to 
their belief in them. 



207 Sarah al-Baqarah (2): 176. 

2 ™ Dar al-Ta' Srud al-'Aql wa al-Naql, 2/301 . 
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Four: Rejection of tafinf and ta fil of the texts of the Names and At- 
tributes. 

The Sa/a/believe that the obligation towards the texts of the Qur’an 
and the Sunnah, which include the texts of the Names and Attributes, 
is to employ and understand them according to their apparent mean- 
ing. This is achieved by understanding them in the manner dictated 
by the Arabic tongue, and by not subjecting them to any tahrif or ta til 
as did the Mu' at filah. They tampered with the apparent meaning of 
the texts simply because of the fact that it conflicted with their falsity 
and corrupt methodology. 

The texts of the Attributes are legal ( Shari ah) words and as such, their 
sanctity must be maintained. This is fulfilled by understanding them 
in accordance with the intended meaning of the Legislator (i.e., Allah). 
We do not tamper with their meanings in order to direct them away 
from the intended meaning of the Legislator. 

Thus, among the comprehensive fundamentals with the Salaf is that 
legal words possess their sanctity, and that it is from the perfection of 
knowledge to seek out the desired meaning intended by Allah and His 
Messenger, so that one can affirm the meanings that Allah and His 
Messenger have affirmed and negate the meanings that Allah and his 
Messenger have negated . 209 

By the praise and favour of Allah, we find that the texts related in the 
Qur’an and the Sunnah are very clear and numerous, to the extent 
that it is impossible to perform ta’wil on them and to tamper with 
them. For surety, the message of the Prophet (jjg) came containing a 
detailed affirmation of the Attributes, in a manner that put an end to 
any misconception and unveiled any screen. It brought about certain 
knowledge and removed all doubt and ambiguity, gladdened the chests, 
brought tranquillity to the hearts and caused iman to settle in its proper 
place. The message of our Prophet Muhammad (|jj|) elaborated on 
the Names, Attributes and Actions of Allah to a level greater than that 



m Majmu al-Fatawa, 12/113-114, abridged. 
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of commands and prohibitions. It also defined and established this in 
a complete way and in a most eloquent articulation. 

One who is familiar and well aware of the texts of the Qur’an and 
Sunnah can only increase in his despise of the Mu' affilah because of 
their tafrrif and in his certainty of the rottenness and falsity of their 
belief. 

The tahrif of the Mu attilah is only spread amongst those ignorant of 
the knowledge of these texts, who are not familiar with them. Such a 
person is undermined by his ignorance and not because of a lack of 
texts related on this topic, and Allah knows best. 

The second foundation: to exalt and elevate Allah 

(jALLA WA l ALA) OVER AND ABOVE THE MATTER OF ANY OF 

His Attributes ever resembling Attributes of His 

CREATION. 

The clarification of this foundation is made by the following: 

One: Shari' ah proofs which relate the elevation and exaltation of Allah 
above any resemblance to His creation. 

1. Allah (ta ala) says: 




“...There is nothing like Him and He is the All-Hearer, the All- 

c »2U) 

oeer. 

2. Alah [ta' ala) says: 

(J Ui i ^ 0 )"% 

“So do not set forth parables for Allah” 211 

3. Allah {ta ala) says: 

21,1 Surah al-Shora (42}:11. 

2 " Surah al-Nahl (16):74. 
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“...and for Allah is the highest description..." 21 " 

4. Allah {ta ala) says: 

“...His is the highest description ...” 213 

5. Allah {ta ala) says: 

“. . -Do you know of any one who is similar to him”. 

6. Allah {ta ala) says: 




“Say, ‘He is Allah, (the) One ”. 21,5 

7. Allah {ta ala) says: 




“And there is no co-equal or comparable unto Him ”. 2 " 5 
Deduction of the ayaf. 

1. His (' azza wa jalla) saying, “. . .There is nothing like Him. . .” is an 
evidence exhibiting that Allah is Exalted above anything resembling 
any of His Attributes of Perfection. 217 

This ayah is explained in one of two ways: 

(a) The meaning of the ayah is, He is not like anything, and the word 
{mithl) was introduced to provide emphasis. 

(b) Its meaning is, there is none like unto Him, and the particle {hpfj 



212 Surah al-Naljl (16):60. 

213 Surah al-Rum (30);27. 

2I ’ Surah Maryam (19}:65. 

213 Surah al-Ikhlas (112):1. 
216 Surah al-Ikhlas (112):4. 
217 MajmU al-Fatawa, 16/98. 
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was introduced to provide emphasis. 218 This viewpoint is strong, 
agreeable and the more apparent. 219 

Ahl al-Sunnah agree that there is nothing like Allah in His Essence, 
Attributes and actions. 

2. His ( ta ala) saying, “So do not set forth parables for Allah” 

Ibn Jarir al-Tabari said in commentary to it: “So do not provide for 
Allah parables, nor compare Him by setting up counterparts, for He 
has no like or similitude”. 221 

Ibn Kathlr said: “i.e. do not set up with Allah rivals, likes or parables”. 

3. His ( ta ala) saying, “For those who do not believe in the Hereaf- 
ter is an evil description and for Allah is the highest description ...” 



4. His {ta' ala) saying, “...and His is the highest description in the 
heavens and in the earth; and He is the All-Mighty, the All-Wise.” 

“Allah {ta ala) has depicted Himself that Fie has the highest descrip- 
tion, and that is a reference to absolute perfection, which embodies 
matters that are present and meanings that are affirmed. 222 

218 Tafslr al-Tabari, 25/12-13. 

21 2 Shark al-Tahutviyyuh, p. 14(i. 

2211 Shark al-Tahawiyyah, p. 99. 

221 Tafsir al-Tabari, 14/148. 

222 'matters that are present': this is a reference to the affirmation of the perfect presence 
of Allah which embodies the affirmation of His perfect Attributes, contrary to those 
who described Allah with non-existence or negated His Names and Attributes and in 
effect only affirm for Allah an abstract presence in their minds, since the only place 
that an essence can exist without Attributes, is in one’s mind, may Allah protect us 
from such deviation, 'meanings that are affirmed this is a reference to the affirmation 
of the Attributes of perfection, contrary to those who adopt the methodology of nega- 
tion only and say for example when describingAllah, ‘He is not ignorant, He is not an 
oppressor’ and so on, without affirming Knowledge and Justice for Allah and the 
complete meanings they entail. This negation as explained in a previous footnote 
does not embody praise of Allah if the opposites of these negated matters are not af- 
firmed for Allah in the most perfect manner befitting Him. [t] 
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The more they arc present and perfect in the one being depicted, the 
more perfect the depicted becomes and the higher He is above any- 
thing else. Since the Attributes of the Lord {subhanahu wa ta ala) are 
greater and more complete, the highest description was His, and He 
was more deserving of it than anyone or anything else. 

In fact, it is impossible for two to share in the absolute highest descrip- 
tion, because if both were equals from every angle, none of the two 
would be higher than the other one. If on the other hand, they are not 
equal, the one depicted with the highest description would therefore 
only be one of them. Hence, it is impossible for the one who possesses 
the highest description to have a like or rival. This is a decisive evi- 
dence for the impossibility of tamthil and tashbih, so reflect on it as it is 
extremely clear and powerful.” 

5. His {ta ala) saying, “...Do you know of any one who is similar to 
him.” 

It is reported on Ibn Abbas that he said when commentating on the 
ayah\ “Do you know of any match or peer to the Lord?” 

Mujahid, Sa’id Ibn Jubayr, Qatadah, Ibn Jurayj and others have said 
the same. 

6. As for His {ta ala) saying, “Say, ‘He is Allah, (the) One.” 

The One implies that He has no like or equal. 

7. Likewise, His {ta' ala) saying, “And there is no co-equal or compa- 
rable unto Him.” 

Oneness implies perfection and partnership signifies imperfection. 

Two: The indication of the intellect towards the falsity of any resem- 
blance between the Attributes of the Creator and the attributes of crea- 
tion. 

1 . The position towards the essence is the same as the position towards 
the Attributes. Allah has no like unto Him in His essence, Attributes 

m Al-Sawaiq al-Munazzalah, 3/1032 and Shark al-Tahawiyyah, p. 144. 



117 




and actions. Thus, if He has a real Essence that does not resemble 
other essences, this Essence is characterised by real Attributes that do 
not resemble the attributes of all other essences. 224 

It is of inevitable knowledge that the Creator and creation differ in 
essence. This deems necessary a difference in attributes because the 
attributes of everything depicted befits itself as is very clear with the 
attributes of the types of creation that differ in their essences. The 
strength of a camel for example is not like the strength of an atom. 
Consequently, if the difference between the types of creation is evi- 
dent although they all subscribe to possibility and novelty 225 , the mani- 
festation of the difference between creation and the Creator will be 
more obvious and even stronger. 226 

In view of this, we know that Allah has no like and similitude, and 
parables that bear a resemblance to creation are not set forth for Him, 
rather, He has the highest description. 

2. It is argued, ‘How can the Attributes of the Lord, the Creator, the 
perfect from all angles be like the attributes of the creation, the owned, 
the commanded and nurtured, the imperfect and the needy of one 
who can perfect him?’ 

Is not such a belief anything but a detraction of the Creator’s due ? For 
indeed, a declared likeness between the perfect and imperfect deems 
the perfect imperfect! 227 

m Majmu al-Fatawa, 16/99. 

225 i.e. the existence of these creations are not a must hut a possibility according to the 
will of the Creator, it is only the Creator whose existence is essential. Likewise, these 
creations are novelties in the sense that they came about after not being in existence, 
contrary to Allah, who has always existed. Thus, if these different creations share in 
these two fundamental matters and yet the characteristics between them differ, then 
how can one not comprehend the essential fact that the Attributes of the Creator do 
not resemble the attributes of creation given that Allah does not ascribe to this possi- 
bility and novelty of existence? [t] 

226 Al-Qawa id al-Muthla , page 26. 

227 Al-Qawa' id al-Muthla, page 26. 
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3. “If a particular creation is free of resemblance of another creation 
whilst they agree in name, then the Creator is more deserving to be 
free and Exalted above any resemblance to creation even if there is a 
conformity in name.” 228 

“Allah (subhanahu wa ta ala) has informed us of the different crea- 
tions in Paradise, such as the types of food, drink, clothing, women 
and dwellings. He told us that there is in Paradise, milk; honey; wine; 
water; meat; fruit; silk; gold; silver; bur 2) and palaces. 

Ibn Abbas has said, ‘There is nothing in this world that is in Paradise, 
except names’. 

Thus, if these realities that Allah has informed us of agree in name 
with the realities present in this world, and there is no resemblance 
between them, in fact, there is such a difference between them that 
only Allah (ta ala) knows of, then the Creator’s (subhanahu wa ta ala) 
difference to that of creation will be even greater than the differences 
present between different creations themselves. The difference between 
Him and creation is far greater than the difference between what is 
present in the Hereafter and what is present in this world, since a par- 
ticular type of creation is closer to another creation it agrees with in 
name than the Creator is to creation. This is very clear and evident”. 

Three: Conformity in names does not necessitate a likeness between 
the named. 

Shaykh al-Islam Ibn Taymiyyah said: “Allah (subhanahu wa ta ala) 
named Himself and His Attributes with certain names, and with these 
(same) names, He named some of His creation. 

He named Himself the Living, Knower, Hearer, Seer, Mighty, 
Compeller, Supreme, King, Kind and Merciful. 



22S Al-RisSlah al-Tadmuriyyah, p. 50. 

229 ffffr al- Ayn: Women of Paradise possessing wide lovely eyes, [t] 
m Al-Risalah al-Tadmuriyyah, p. 47. 
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Allah also named some of His creation as knower, forbearing, kind, 
merciful, hearer, seer, king, mighty, compeller and supreme. 

It is very dear that the former Knower {i.e. Allah) is not like the latter 
knower (i.e. a creation of his), this Forbearing is not like that forbear- 
ing, this Hearer is not like that hearer and so on with the rest of Allah’s 
Names. 



Allah (ta ala) says: 




“. . .Verily, Allah is (alim) ever Knowing, Wise. 211 



Allah (subhanahu wa ta ala) also says: 

“. . .and they gave him glad tidings of a son, (alim) having knowl- 
edge”. 212 

Allah says: 

“...Truly, He is ( halim ) Forbearing, {ghafur) Forgiving". 215 



Allah also says: 



“So we gave him glad tidings of a Qialtm) forbearing boy”. 



Allah says: 

“...Truly, Allah is ( ra’uf) full of kindness, ( rahim ) the most Merciful 
towards mankind”. 25 ’ 



251 Surah al-Insaan (76) :30. 

252 Surah al-Dhariyat (5 1) :28. 
235 Sarah al-Isra’ (17):44. 

2M Stlrah al-Safat (37): 101. 

255 Surah al-Baqarah (2): 143. 
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Allah also says 236 : 

“. . .for the believers, He is (ra’uj) foil of pity, kind and ( rabim ) Mer- 
ciful”. 2 ' 7 



Allah says: 

“...Truly, Allah is ( sami' ) ever Hearer, (baflr) Seer”. 1 ' 8 
Allah (ta ala) also says: 

“. . .so we made him (sami ) hearer, ( bafir ) seer”. 2 ' 



Similar is the case for all the Attributes mentioned. However, the per- 
son takes heed from that which he knows with regard to that which he 
does not know. If this were not the case, the ways of learning about the 
matters pertaining to the ghayb would be blocked from him. 

The person knows that he is living, knowledgeable and able, and that 
he is a hearer, seer and speaker, so he uses this knowledge to under- 
stand what Allah has informed about Himself, that He is living, knowl- 
edgeable, able, a hearer and seer. If he were unable to perceive and see 
these meanings in himself, he would not be able to understand that 
which is hidden from him. Just as, if he were not able to perceive the 
honey, milk, water, wine, silk, gold and silver in this world, he would 
not be able to understand what Allah informed him of the ghayb in 
regard to that. 

This however, does not necessitate that the ghayb be the same as the 
witnessed, for Ibn Abbas has said, ‘There is nothing in this world that is 
in Paradise, except names’. 



236 i.e. concerning the Prophet (j|g). 
237 Surah al-Tawbah (9): 128. 
m Sarah al-Nisa' (4}:58. 

219 Surah al-Insan (76):2. 
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The presence of these realities in Paradise, ofwhich Allah has informed 
us about, do not resemble those present in this world, in the sense that 
what is permissible for the former be permissible for the latter, what is 
a must for this be a must for that, what cannot be for this cannot be for 
that, that the constitution of this be the constitution of that and that 
what is not possible for this be not possible for that. 

For we know that the water of Paradise does not spoil or become brack- 
ish. The taste of it’s milk does not change, it’s wine does not overcome 
the drinker or weaken his mind, its water does not spring out of earth 
nor does it descend from clouds as is the case in this world. Its milk is 
not created from cattle as in this world and so on. 

Thus, if a particular creation agrees with another in name, and there is 
between them a shared value and similarity, what we are addressed 
with will be understood, even though the reality of the first is not the 
reality of the second. 

Consequently, The Creator (jalla jalaluhu) is further removed from 
any similarity to His creation than that which is in Paradise is to that 
in this world. If He therefore, describes Himself that He is Living, 
Knowledgeable, the Hearer, Seer and Able, it does not mean that He 
is like His creation, as His distance from any likeness to His creation 
is greater than the distance of dissimilarity found between the differ- 
ent type of creations. Every small animal has strength, power and ac- 
tivity, and yet this does not resemble the creation of the Angels, so how 
can something of creation resemble the Lord of the worlds ?” 240 

Four: An explanation of this point from a language perspective, then 
from the angle of the Shari ah. 

It is difficult for some to comprehend the fact that Allah named Him- 
self with certain Attributes and then named His servants with similar 
attributes. The person then becomes confused, does he affirm for Allah 
the reality of those Attributes or not? 



24a Abridged; Risalah Fl at- Aql wa al-Ruh oflbn Taymiyyah, 2/42-43, published within 
the compilation Majmd ah al-Rasa'il al-Muniriyyah. 
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In order to clarify this issue, may Allah give you success, know that 
words are of categories 211 . A word can be (in relation to another): 

(i) A Synonym (Mutaradif): words that differ in their spelling, but are 
the same in meaning. 

An example of this is the words, asad, usamah and ghadhanfar. These 
words differ in their letter construction but all carry the same mean- 
ing , so they are termed synonyms. 

(ii) A Homograph [Mushtarik) : words that are spelt the same but which 
possess different meanings. 

An example of this is the word ' ay n. This word can mean, eye, foun- 
tain, spy or envy. 

So the wording is one, but the meanings carried are different, such 
words are termed homographs 243 . 

(iii) Dissimilar ( Mutabayin ): words that differ in their spelling and 
meaning. 

Examples of this are the words, heaven, earth, paradise, and hell. 

Each of these words carries a different meaning, so they are termed 
dissimilar. 

(iv) ( Mutawati '): words that agree in spelling and meaning. 

This is of two types: 

(a) {Al-Tawatu ‘ al-Mutlaq 1 ^) , this is so if the meaning is equal 
in all. 



241 Two factors make up the perspective of this particular categorisation: (1) the mean- 
ing of the word and (2) the spelling of the word, therefore giving four permutations. 

W 

242 i.e. they all mean lion, [t] 

243 An example in the English language would be the word bill as in a charge for a 
service or product and the word bill as in the beak of a bird. The words are not related 
and thus appear as two different entries in a dictionary, [t] 

w Al-Mu(laq: Absolute, i.e. when the meaning it signifies is absolute, [t] 
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An example of this is the word rajul (man). One says, ‘Zayd is 
a man and 'Umar is a man’. So, the meaning (i.e. manhood) 
is the same throughout. 

(b) (Al-Tawatu’ al-Mushaf(f{afd, this is so if the meaning var- 
ies and takes on different shades. It was termed Mushakfa\ 
(i-c. uncertain), because of the confusion that arises when one 
hears this word: is it from the category of Mutawati' or from 
the category of homograph words? 

An example of this is the word nur (light). One says, The 
light of the sun and the light of the lamp’. The (basic) mean- 
ing in both is one, but there is a difference of level and superi- 
ority between the two 21 \ For the light of the Sun is very dif- 
ferent from the light of the lamp. 

The names, which arc used for Allah and for the servants are from this 
type, al-Tawatu' al-Mushatya^ words. 

The truth in this matter is therefore, with respect to the Names and 
Attributes that are used for Allah and His servants, like (the names) 
the living, hearer, seer, knower, able and (the attributes) life, hearing, 
sight, knowledge and so on, they are true for the Lord and true for the 
servant. 

However, for the Lord, they befit His Majesty and for the servant, they 
befit him. 

The reason for this is that the name or attribute pertaining to this type 
has three standings: 

1 . The viewpoint that does not take into account, who it is ascribed 
to, whether it be the Lord {tabaraka wa ta ala) or the servant. 

2. The viewpoint of when it is described to the Lord and specific to 
Him. 

3. The viewpoint of when it described to the servant and restricted to 
him. 

241 As well as a difference of reality, [t] 
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So, that which is a necessity of the word in itself and is of its own 
reality 246 , is affirmed for the Lord and the servant. The Lord has of it 
that which befits His perfection and the servant has of it that which 
befits him. 

An example is the name al-Sami (the hearer), which necessitates grasp- 
ing the audible. Likewise, al-Baslr (the seer), which necessitates see- 
ing the visual. The same is the case for al - Alim (the Knower), al- 
Qadir (The able) and so on for the rest of the Names. 

Indeed, the condition for using such names correctly is that their mean- 
° , 247 

ings and realities are found within the one depicted with these names . 

Whatever is inherently part of the Name can therefore he affirmed for 
Allah, there being no objection in that at all, rather, this is affirmed for 
Allah in a manner that does not entail any likeness or similitude to 
His creation. 

One who negates this from Allah under the pretence that these names 
have been used for creation, actually commits ilhad 248 in Allah’s Names 
and denies His Attributes of perfection. 

One who affirms them in a way that does not resemble creation but 
that befits His Majesty and Glory, frees himself from the dung of tashbih 
and poison of ta til, and this is the way oi'Ahl al-Sunnah. 

24f 'i.e. the first viewpoint, [t] 

247 i.e. one does not name a chair for example, the hearer, as the meaning carried 
within this name is not present in the chair. We can see now the fallacy and deviation 
of those such as the Mu' tazilah who affirm for Allah Names but not Attributes and 
conclude by saying, 'Allah is the Hearer u'ithout hearing!’ ft] 

248 Ilhad (to incline and digress) in Allah’s Names and Attributes means to depart and 
digress from the established truth concerning them, their realities and meanings to 
shirks ta til and kufr. Some scholars mention five categories of this type of Ilhad : (1) 
To name Allah with names that do not befit His Majesty and Glory. (2) To name 
creation with Allah’s Names. (3) To describe Him with matters that He is exalted of 
and above. (4) To commit ta til of the meanings embodied within Allah’s Names and 
deny their reality and (5) To liken His Attributes to those ofHis creation. Refer to al- 
KawOshif al-Jaliyyah, p. 95. [t] 
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As for that which is part of the attribute as a result of its attachment to 
the servant, then it is a must that one negates this from Allah, like the 
necessities of sleep, slumber and need for nourishment which are re- 
lated to the attribute of life for the servant. Likewise, the necessities 
that are connected to his intention such as his own movement towards 
acquiring what will benefit him and warding off anything that can 
harm him. Again, the necessities associated to his elevation such as a 
need of the thing he is above and the fact that he is carried by it. 

All of this has to be negated from the Holy One, the One free of all 
defects. 

As for that which is part of the Attribute as a result of its particular 
attachment to Allah (ta ala), it is not affirmed for creation in any way, 
like the fact that His Knowledge necessitates eternity, obligation and 
full comprehension 2 ' 19 . Likewise, His Capability, Desire and all other 
Attributes; all that is specific to Him with regard to these Attributes 
cannot be affirmed for creation. 

If you grasp this principle and understand it as it should be, you will 
free yourself from the two destructive elements that form the basis of 
the plague of the Mutakallimurr. td til and tashbih. 

If you truly give this matter its rightful apprehension, you will truly 
affirm for Allah the most beautiful Names and the most exalted At- 
tributes, thereby escaping from td til, and you will negate from these 
Names and Attributes everything specific to creation as well as any 
resemblance, thereby escaping from tashbih. Reflect on this and make 

i.e. Allah’s Attribute of Knowledge has never ceased to exist as opposed to man’s 
knowledge for he himself let alone his knowledge was not in existence before his crea- 
tion. Likewise, the depiction of Allah as having Knowledge is an obligation in itself as 
the Lord and Deity cannot be but Knowledgeable, contrary to a particular creation. 
Again, Allah’s Knowledge is all-comprehensive, nothing escapes Him for He knows 
of the things that have occurred, that which is occurring and that which will occur. 
He also knows of them before they occur and He also knows of the things that did not 
occur and how they would have occurred if they did (subhanahu wa td ala). Such 
necessities of His Knowledge are specific to Him and the creation does not take a 
share of them, when one of them is described as being knowledgeable, [t] 



126 




it your shield, which you go back to in this domain, and Allah is the 
One who grants success towards what is correct . 250 

Amidst the discussions of Shaykh al-Islam on this topic is his saying: 
“Allah has given Himself Names and He has given Names to his At- 
tributes. These Names are specific to Him when they are described to 
Him none takes a share in them alongside Him. 

He named some of His creation with names specific to them which 
are attached to them, these names agree with those Names (i.e. Allah’s 
Names) when they are not described and specified. 

The agreement of the two (particular) names and correspondence and 
union of the named when the name is unrestricted and not attached 
or specified 251 does not necessitate an agreement between the named 
or correspondence of the named when attached and specified, let alone 
for the named to be similar when attached or specified. 

Allah has named Himself' the Living’: 

“Allah, none has the right to be worshipped but He, ( al-Hayy ) the 
Living, the Self-Sustainer and Supporter of all... 1,2,2 

He has also named some of His slaves as ‘the living’: 

“He brings out (al-Hayy) the living from the dead, and brings out the 
dead from (al-Hayy) the living. . .” 3 

However, this ‘living’ is not like that ‘Living’. This is because His say- 
ing, ‘...the Living...’ is a name specific to Him, and His saying, ‘He 

™Bada'i' al-Vawaid , 1/164,166. 

2,1 i.e. the agreement between the named (i.e. Allah and His creation) in sharing the 
intrinsic necessities of the name or attribute. The first viewpoint discussed earlier.. . 
[t] 

■„ 2,2 Surah al-Baqarah (2):255. 

Surah ai-Rtim (30): 19. 
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brings out the living from the dead...’ is a name for the living creation, 
which is specific to it. 

These names only agree if they are used unrestrictedly and are not 
made specific. However, an absolute and unrestricted sense does not 
correlate to anything named outside 2<i4 , but the mind understands from 
this a common measure between the two that arc named. 

Whereas upon specification it restricts it to what distinguishes the Crea- 
tor from creation and what distinguishes creation from the Creator. 

This is the same with respect to all of Allah’s Names and Attributes. 

The indications given as a result of al-Tatawu and agreement are 
understood, as well as the indications denoted as a result of appropria- 
tion and specification, which prevent creation from sharing character- 
istics specific to the Creator {subhanahu wa ta ala). 

Allah has also named Himself: 

QXX 

“...('Alim) Knower and ( Ijlalim ) Forbearing”/” 

He also named a slave of His as ‘forbearing’: 

“. . .so we gave him glad ridings of a ( halim ) forbearing son”. 

Allah refers here to Isma il. 

He named another, knowledgeable: 




2.4 i.e. outside one's mind and heart. The only place an attribute such as knowledge 
can exist by itself i.e. in an absolute sense, is in one’s mind and heart. For it to exist 
outside, it has to be ascribed to an essence and if you ascribe it to an essence, e.g., 
Knowledge of Allah or knowledge of man, you have therefore specified it and hence, 
the attribute takes on its appropriate reality depending on the essence it is ascribed 
to... one can now easily sec the falsity of the claim that the affirmation of Allah’s 
Attributes has to signify tashbih. [t] 

2.5 Surah al-Ahzab (33):51. 
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. .and we gave him glad tidings of a (alim) knowledgeable son”. 

Here, Allah refers to Ishaq. 

The knowledgeable (in the first ayah) is not like the knowledgeable 
(in the second) and the forbearing (in the first ayah) is not like the 
forbearing (in the second). 



Allah also names Himself, ‘Hearer, Seer’: 

Cwu lj) 

“...Truly, Allah is ever (Sami ' ) Hearer, (Eafir) Seer”.™ 

He also named some of His creation, ‘hearer, seer’: 

“Verily, We have created man from drops of mixed semen, in order to 
try him, so We made him (sami ) hearer, (bafir) seer”. 257 

This hearer is not like that hearer, nor is this seer like that seer. . . 



Furthermore, He gave Names to His Attributes and He named At- 
tributes of His creation with those same names. He says: 



“...and they will never encompass anything of His (iltn) Knowl- 
edge except which He wills...” 

“. . .He has sent it down with His (' ilm) Knowledge. . .” 259 



“Verily, Allah is the All-Provider, Owner of (quwwah) Power, the 
Most Strong”. 260 



2,6 Surah al-Nisa’ (4):58. 

257 Surah al-Insan (76):2. 

258 Surah al-Baqarah (2):255. 
\ 259 Surah al-Nisa (4) : 1 66. 

260 Stirah al-Dhariyat (51):58. 
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“Do they not see that Allah, the One who created them, is Mightier 
than them in ( quwwah ) Strength..” 261 



He named Attributes of His creation as ‘knowledge and power’: 
^L-ds*y j Jijldjl Uj 

“...and you have not been given of (ilm) knowledge except a lit- 
tle”. 262 

<-£ A (J '~=‘<3>jpj 

“ . . .but over all those endowed with (‘ ilm ) knowledge, is an All-Know- 
ingOne . 



He 



says: 



1 {j* LkJ 

“. . .they rejoiced at what they had of (' ilm) knowledge. . . 



He says: 



i'-i ~ 

9_jS Lj iJLy0jL*> 



“Allah is He who created you in weakness, then gave you {quwtvah) 
strength alter weakness, then after (< quwwah ) strength gave you weak- 
ness and grey hair. . . ” 265 



He also says: 



AriJ 

“...and (He will) add {quwwah) strength to your {quwwah) 
strength...” 266 

261 Surah al-Fussilat (41): 15. 

262 Surah al-Isra 1 (17):85. 

263 Surah YQsuf(12):76. 

2M Surah Ghafir (40):83. 

265 Surah al-Rum (30):54. 

266 Surah Hud (11):52. 
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This knowledge is not like that Knowledge and this strength is not 
like that Strength. 

He described Himself as having ascended above the Throne. He men- 
tions this in seven places in His Book, that is, the fact that He as- 
cended above the Throne. 

He described some of His creation with ascension above something, 
like in His saying: 

“In order that you ascend above their backs. . . ” 2W 

His saying: 

“And when you and those with you have ascended on the ship. . .” m 



His saying: 

“...and it ascended on (Mount) JOdi...” 26J 
This ascension (of creation) is not like that Ascension (of the Creator). 
He described Himself that His two Hands are outstretched, saying: 

“.. .Nay, both His Hands are widely outstretched, He spends as He 
Wills ..." 270 



He also described some of His creation with outstretched hands, say- 
ing: 

Js* 1*^ U .. . -d 2 i) -ti j 



267 Surah al-Zukhruf (43): 13. 

2<5S Sarah al-Mu'minun (23):28. 
269 Surah Hud (11):44. 

270 Surah al-Ma'idah (5):64. 
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“And let not your hand be tied to your neck (like a miser), nor stretch 
it forth to its utmost reach (like a spendthrift) . . .” 271 

This hand is not like that Hand, nor is this ‘stretching out’ like that 
‘Stretching Out’. If the meaning of {bast) ‘stretching out’ is giving and 
generosity, then the Giving by Allah is not like the giving by His crea- 
tion, nor is His Generosity like theirs; examples of this are numerous. 

Consequently, one must affirm for Allah that which He affirmed for 
Himself and negate any likeness to His creation. 

Whoever asserts, ‘Allah has no Knowledge, Power, Mercy, Speech, 
and He does not Love, become Pleased, nor Called Out, Saved and 
Ascended’, is a mu attil, denier and one who compares Allah to the 
non-existent and lifeless. 

One who asserts, ‘He has Knowledge like my knowledge, Power like 
my power, Love like my love, Pleasure like my pleasure, and He has 
two Hands like my two hands and Ascension like my ascension’, is a 
mushabbih and one who compares Allah to animals. 

Rather, the obligation is {ithbat) affirmation without any ( tamthil ) re- 
semblance, and (; tanzih ) elevation without any {ta fit) nullification ”. 272 

Five: The decisive factor that sets apart the belief of Ahl al-Sunnah in 
this foundation from the belief of the people o£al-Ta ftl and people of 
Tamthil. 

The commentator of al-TahUwiyyah 273 states: “Ahl al-Sunnah agree that 
there is not a thing like Allah, not like His Essence, His Attributes, nor 
His Actions. 

However, the word tashbih has evolved, within the discourse of peo- 
ple, to be an obscure word. One intends by it: 

271 Surah al-Isra' (17):29. 

272 Al-R.isd.lah al-Tadmuriyyah, page 8-12, abridged. 

273 i.c. Ibn Abl al-'Izz al-Hanafi, may Allah have mercy upon him, who wrote a com- 
mentary for the doctrines of Ahl al-Sunnah laid out by Imam al-Tahawi. This book is 
known as Shark al-' Aqidah al-Jahawiyyah.Al- Aqidah al-Jahcluiiyyah itself has in fact 
many commentaries, but none on the par of this specific one. [t] 
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1 . The correct meaning: which is that the characteristics specific to 
Allah are not used to depict anyone of His creation, and that noth- 
ing of His creation resembles any Attributes of His. This is what 
the Qur’an has shown, Allah ( ta ala) says, ...There is nothing 
like unto Him...’ This is a refutation of the Mumaththilah and 
Mushabbihah. 

Hence, one who asserts that the Attributes of The Creator are like 
that of His creation is a Mushabbih, falsifier and despised. One who 
declares the attributes of creation to be like the Attributes of the 
Creator is similar to the Christians in their disbelief. 

2. The rejected meaning: the intended meaning imparted is that no 
Attributes are affirmed for Allah. One therefore, does not say, He 
has Ability, Knowledge or Life’ because the servant is depicted with 
these attributes. The implication of this position is to also not as- 
sert that Allah is ‘The Living, Knower or Able’ because the servant 
also possesses such names. Likewise, with regard to Allah’s Speech, 
Hearing, Sight, Will and so on. 

The origin of this error and blunder traces back to their presump- 
tion that with regard to these general and absolute names, the gen- 
eral and absolute that is named with them is the very thing that is 
affirmed for the particular thing (being named). However, this is 
not the case for that particular thing, since what is present outside 
(of one’s mind and heart) cannot be absolute and unqualified, 
rather, there only exists that which is particular and specific. 

These names, if Allah is named with them, will be specific and 
distinct to Him and if the servant is named with them, will be spe- 
cific to him. 

The presence of Allah and His Life is not shared with anyone else. 
In fact, the presence of a particular creation is not shared with any 
other (creation), so how will it fare with the presence of the Crea- 
tor? 
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In light of this fact and others, it will become clear to you that the 
Mushabbihah took on this meaning, added to the truth and consequently 
deviated. 

The Mu' attilah held on to negation of resemblance from a particular 
angle, added to the truth and consequently deviated. 

Whereas, the Book of Allah points towards the pure truth that the 
sound correct minds comprehend, which is the balanced truth that 
does not contain any deviation . 271 

The third foundation: to relinquish all hope op 

COMPREHENDING HOW ALLAH IS ACTUALLY CHARACTERISED 

by those Attributes. 

The following points clarify this foundation: 

One: Allah has not afforded His creation any knowledge or sight of 
His Essence nor did He make knowledge of that incumbent upon 
them 

Allah (azza wa jalla) did not will to make a way for His servants to- 
wards knowing the reality and designation of His Attributes. Allah 
(subhanahu) has sealed the ways towards this. 

From one angle, He did not show His essence to them, this door is 
sealed until the establishment of the Hour, as reported in the hadith: 
“Know that none of you will see your Lord until you die". 

From a second angle, Allah did not inform us in His Book or upon the 
tongue of His Messenger of the reality and actual designation of His 
Attributes. What the texts reveal is the affirmation of the presence of 
those Attributes, not the affirmation of the descriptive designation of 
those Attributes. 

Yet from a third angle, He did not make it incumbent upon them to 
know the nature of His Attributes. He did not make this a form of 
worship of Him or desire that from them. Rather, He restricted them 

274 1 Shark al-' Aqidah al-Tahawiyyah , pg. 104, abridged. 
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to possessing iman in that which He informed them of. The obliga- 
tion therefore, is for them to possess correct belief of that which they 
have been made liable for and not to exceed these boundaries. 



The texts have related the obligation of relinquishing all hope of com- 
prehending how Allah is actually characterised by those Attributes, as 
comprehending that is impossible. Allah (ta ala) says: 



“He knows what happens to them (i.e. His creation) in this world, 
and what will happen to them (in the Hereafter), and they do not 
encompass any knowledge of Him”. 



Shaykh al-Amin al-Shanqiti, may Allah have mercy upon him, says: 



“Comprehending the reality of the nature is impossible. This is what 
has been specified in this ayah of Surah Taha: His statement, ‘they do 
not [j jkn4] encompass any knowledge of Him’, is a verb (i.e. encom- 
pass) of the present tense, and the verb that is al-Sina i, which is repre- 
sented by the present tense, command, and past tense verbs, ascribes 
itself according to the grammarians to both a ( masdar ) verbal noun 
and ( zaman ) time. This verbal noun is embodied in its meaning by 
consensus. Thus, ‘(they) encompass’ has in its meaning ‘en- 

compassing’. The negation [N] therefore, prevails over the verbal noun 
that is concealed within this verb, whereby the verb becomes with the 
negation like an indefinite word that is ( mabni , uninflected) built upon 
the vowel point fathah [ahli-l V] 276 - Hence, the meaning becomes ‘there 
is no encompassing for human knowledge of the Lord of the Heavens 
and Earth’. The entire genus of all types of encompassing is therefore 
negated from the reality of the Attributes. The encompassing connected 
to knowledge is thus negated with respect to the Lord of the worlds.” 



275 Sarah Taha (20): 110. 

276 This is known as the V of absolute negation, [t] 

277 Manhaj wa DirOsat Li Ayat al-Asmil wa al-Sifat, p. 24. 
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Two: Limitation of the mind on fathoming the nature of Allah’s At- 
tributes 

The mind is compelled to give up any hope of grasping the reality and 
designation of the Attributes because of its incapability of acquiring 
such knowledge. 

The reason being, that knowledge of the reality of the Attributes of 
something cannot be attained, except by first having knowledge of its 
essence, or of something similar to it or by truthful information. All 
these ways are not possible with regard to the nature of Allah’s At- 
tributes. To try and put forward any designation is therefore futile and 
false. 



Man’s knowledge is limited just as Allah has informed us of that when 
He said: 

. .and you have not been given of knowledge except a little”. 278 
Allah {ta Sla) also says: 
cA — ^ 

“. . .and they will never encompass anything ofHis knowledge except 
which He wills...” 279 

If the person’s soul, which is the nearest thing to him or is in fact his 
essence, does not know of its reality and cannot grasp any knowledge 
of its true nature, then lack of knowledge of the reality and true nature 
of the Creator (jalla jalaluhu) will be even more so. 

Allah has disciplined and taught His believing servants, and directed 
them to not delve into issues of which they have no knowledge. He 
said: 



(ill Vj 




278 Surah al-Isrit' (I7):85. 
m Surah al-Baqarah (2):255. 
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“And do not follow that which you have no knowledge of. Verily, the 
hearing, the sight and the heart, each of those will be questioned”. 

Allah (ta ala) also says: 

alb £>1? f ^ l> i>£? 

{[Qji OyAao'il L*^dll(Jp l_yl_}AJ oli^dlaLot 

“Say, ‘The things that my Lord has forbidden are evil sins, whether 
committed openly or secretly, sins, unrighteous oppression, joining 
partners with Allah for which He has given no authority, and saying 
things about Allah of which you have know knowledge”. 

It is very clear that we do not possess any knowledge with respect to 
the reality of His Attributes (azza wajalla) because He {ta' ala) in- 
formed us of these Attributes but did not inform us of their reality. 
The delving into and attachment to the issue of their true nature on 
our part will therefore be chasing after that which we have no knowl- 
edge, an assertion on a matter that is impossible for us to comprehend 
and a contravention of that which Allah has forbidden us from, warned 
us against, and deemed unlawful for us. 

Thus, one must not commit takyij \ whether it is in one’s heart, upon 
one’s tongue or by one’s limbs, because Allah is Greater and more 
Majestic than any form of designation estimated by the mind. Fur- 
thermore, this designation will be a lie upon Allah, as its maintainer 
has no knowledge of that. 

This is why those who specialised in explaining the beliefs of groups 
and sects, related on some of the Mushabbihah —who delved into the 
issue of the nature of Allah’s Attributes- that they held five different 
positions regarding their Lord in one year alone . Allah has indeed 
spoken the truth when He said in His Mighty Book: 

m Surah al-Isra (17):36. 

? NSurah al-A'raf (7):33. 

2X1 Maqilat al-lsUtmiyin, p. 33. 
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. .Had it been from other than Allah, they would surely have found 
therein much contradiction”, 283 

It is upon the Muslim to be wary o itakylf and of trying to commit it, as 
one who does such, falls into a ditch from which he cannot escape. 
Delving into this is something that Shaytan casts into the hearts and is 
from his whispers. Accordingly, the believer must retreat and seek ref- 
uge with his Lord from the whispers of Shaytan, Allah {ta ala) says: 




“And if an evil whisper comes to you from Shaytan, then seek refuge 
with Allah. Verily, He is All- Hearer, All-Knower.” 281 

Three: The understanding behind the statement of the Salaf, ‘without 
any hayf 

The meaning of the statement of Ahl al-Sunnak ' without any takyif i.e. 
without a designation that man can grasp. This does not mean that 
Ahl al-Sunnah negate any qualitative designation outright, as every- 
thing in existence must be upon a certain reality and nature. The mean- 
ing behind this statement is that they negate any knowledge of this 
true nature since none knows the reality of His Essence and Attributes 
except Him, Himself (subhanahu ) , 285 

This is something that Allah has kept to His Own Knowledge, so there 
is no way to arrive at this. Just as the Essence of Allah is something of 
which man has no knowledge regarding its reality, likewise, the reality 
of His (. subhanahu ) Attributes are not known. 

For this reason, when Imam Malik was questioned: 



283 Surah al-Nisa (4):82. 

284 Surah al-A'raf (7):200. 

285 Shark al- Aqldah al-Wosi(iyyah, page 21. [The shark of al-Harras] 
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<( 2 ^ < 

“The Most Beneficent ascended above the Throne” 286 
‘How did He Ascend?’ 

He, may Allah have mercy upon him, replied ‘The Ascension is un- 
derstood, how, is not known, iman in it is obligatory and questioning 
it is an innovation. I see you as only an evil person.’ He then ordered 
his expulsion from the gathering. 

The statement ‘The Ascension is not unknown and how is incompre- 
hensible’ has also been reported by Imam Malik’s Shaykh, Rabi’ah 
Ibn Abdur-Rahman. 

This is the position taken for all the Attributes. The people of knowl- 
edge have adopted this scale and held it to be one of the fundamental 
principles related to the issue of the Attributes. 

The statement of Imam Malik, ‘The ascension is understood’ i.e. its 
meaning is understood in the language of the Arabs. The word ‘ istiwa ’ 
has been made transitive by the particle 'ala, so it’s meaning here is, to 
ascend and rise. 

This applies to the rest of the texts that contain mention of the At- 
tributes, their meanings are well known in the language of the Arabs 
and are not ambiguous. 

(how, is not known) i.e. with their affirmation of the meaning of istiwa 
and belief that Allah ascended above His Throne, they however, en- 
trust the knowledge of the nature of that Ascension back to Allah ( r azza 
wa jalla), because it is something He has kept to Himself. 

(iman in it is obligatory) i.e. iman in the Ascension of Allah above His 
Throne is a truth and is obligatory, because of its mention in the texts 
of the Shari'ah. 

(and questioning it is an innovation) i.e. to question the nature of the 
Ascension, this is because the questioner asked, ‘how did He ascend?’ 

2afr Sorah Taha (20):5. 
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Four: Ignorance of the reality does not undermine iman in the At- 
tributes or knowledge of their meanings. 

The lack of knowledge of the nature of Allah’s Attributes does not 
undermine iman in these Attributes nor does it invalidate the knowl- 
edge of their meanings, as the issue of qualification is (an additional 
matter) beyond this. 

The Salaf affirm for Allah the Attributes of Perfection as He has af- 
firmed for Himself, they understand the meanings of those Attributes 
and provide explanation of them. 

Hence, when they affirm for Allah Hearing and Sight, they affirm for 
them their true existence and understand their meanings. This is the 
same for the rest of the Attributes. It is mandatory to view them in this 
light, even though, there is no way for us to know their reality and true 
nature, as Allah (subfianahu) did not make this incumbent upon the 
slaves, He did not desire that from them and nor did He grant them a 
way to that. 

Allah did not bestow upon His slaves a way to understanding the real- 
ity of many types of His creation. Take the case of the souls of creation 
that are the closest of all things to them, the knowledge of their reality 
and nature has been hidden from them. In addition, Allah has in- 
formed us of the details of the Day of Standing and of what is in Para- 
dise and the Fire. These realities settled in the hearts of the people and 
their minds bore witness to it, but they did not know of their true real- 
ity and nature. So the Muslims have no doubt that in Paradise there 
are Rivers of Wine and Rivers of Honey, but they do not comprehend 
the actuality, constitution and nature of that as Ibn 'Abbas has said: 
“There is nothing in this world that is in Paradise, except names”. 

The case is the same for the names and attributes, the non-existence of 
their like in this world does not prevent one from knowing their mean- 
ings, that they truly exist, and from possessing iman in them and be- 
lieving that Allah is characterised with them. 

Our iman therefore is correct with regard to what we have been made 
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liable for, even though we do not comprehend the reality and true 
essence, and Allah knows best of His own reality. 

It is obligatory to adhere to all of these three foundations without 
breaching any one of them. 

This is what the belief of the Salaf of this ummah was upon including 
those who traversed their path. 

As a result, they adopted a middle position, between two groups that 
deviated in this domain: the Mu' affilah and the Mushabbihah. 

To conclude, the belief of the Salaf is one of ( ithbat ) affirmation with- 
out tashbih and (tanzih) exaltation without ta fil. 

They do not negate what Allah has named or described Himself with 
in His Book or upon the tongue of His Messenger (jij), which would 
result in invalidating His most beautiful Names and most exalted At- 
tributes, changing the words from their proper places and committing 
ilhad in His Names and ayat as did the Mm attilah. 

Likewise, they do not liken the Attributes of the Creator to the at- 
tributes of His creation as did the Mushabbihah. 




Conclusion 



The religion of Allah {ta ala) lies between extremism and negligence. 
Moderation is none other than to adopt the upright path between the 
two. 

The religion of Islam is at the centre between two antagonistic sides. 
The Muslims are at the middle between people of all denominations. 

They lie at the centre in the area of tawhid between the Jews and Chris- 
tians. 

The Jews depict the Lord {ta ala) with attributes of imperfection that 
are specific to creation and they compare the Creator to creation. They 
say that He is a miser, He is poor and that when He created the Heav- 
ens and earth, He tired. 

He (subfianahu) is The Generous Who is not miserly, The Rich Who 
is not in need of anyone and the Omnipotent who is not touched by 
weariness. 

The Christians depict creation with Attributes specific to the Creator 
and compare the creation to the Creator. They say that Allah is al- 
Masih Ibn Maryam, that Allah is the third of the three and they say 
that al-Masih is the son of Allah. They take their monks, leaders and 
al-Masih Ibn Maryam as Lords besides Allah. They were specifically 
ordered to worship Allah, One Deity, none has the right to be wor- 
shipped except He, Exalted and Elevated He is above that which they 
associate. 

Thus, the Muslims singled Allah out, described Him with Attributes 
of Perfection, Elevated Him above all attributes of imperfection and 
Exalted Him from attributes of His creation being like His. He is char- 
acterised with Attributes of Perfection, not attributes of imperfection 
and there is nothing like Him, not in His Essence, His Attributes or 
Actions. 
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The Muslims also adopt the middle position in the area of Prophethood. 

The Jews killed some of the Prophets, were too proud to follow them, 
declared them false and accused them of major sins. 

The Christians declare those who are not Prophets and Messengers as 
Prophets and Messengers, like their belief regarding the disciples, they 
say that they are Messengers. In fact, they obey their monks and lead- 
ers in the same manner Prophets are to be obeyed. 

Thus, the Christians give credit and believe in falsehood and the Jews 
reject and deny the truth. 

As for the area of legislation, the Jews deem that it is not possible for 
the Creator to send a Messenger with legislation differing with that of 
the first Messenger and assert, ‘It is not possible for Him to abrogate 
what He has legislated.’ 

The Christians permit their monks to change and modify the legisla- 
tion that Allah had sent His Messenger with. 

Thus, the Jews declare the Creator incapable and prevent the requi- 
sites of His Ability with regard to the issues of prophethood and legis- 
lation. 

The Christians allow creation to change that which the Creator has 
legislated, thereby equating creation to the Creator. 

Likewise, in the area of worship, the Jews turn away from worship- 
ping even on a Saturday, when Allah commanded them to devote all 
their time solely for His worship. They instead, are occupied with their 
desires. 

The Christians worship Allah with innovations they construed, of 
which Allah had not sent down any authority. 

Thus, the Jews are too proud to worship and the Christians associate 
Him in worship. 

The Muslims worshipped Allah alone with that which He legislated 
and they did not worship Him with innovations. 
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This is the religion of Islam, which Allah has sent all His Messengers 
with. It is the submission of the slave to Allah and none other. This is 
the pure and upright way, the religion of Ibrahim. One who submits 
to Allah and other than Him is a mushril^ and one who does not sub- 
mit to Allah is an arrogant and haughty one. 

The case is similar concerning the lawful and unlawful, such as food, 
clothing and the matters that pertain to it such as impurities. 

The Jews declared unlawful the good and pure things, which had been 
made lawful for them. They declare unlawful the good that is of ben- 
efit to the people, and they avoid clean matters that have (certain) im- 
purities. They do not for example, eat with the woman during her 
menses, nor sit with her. They are bound and shackled in fetters, which 
they are punished with. 

The Christians do not declare unlawful that which Allah and His 
Messenger declare unlawful. They make the prohibited impurities law- 
ful, such as the dead animal (which is not slaughtered), blood and 
pig-meat. They even worship in an impure state, with urine and fae- 
ces, they do not bathe themselves when sexually defiled, nor do they 
clean themselves for prayer. In their view, the more a monk is further 
removed from a state of hygiene and is clothed with filth, the loftier his 
status is amongst them. 287 

Ahlal-Sunnah in Islam, have in a similar way adopted the middle and 
balanced path in all affairs. Ahl al-Sunnah in Islam are like the people 
of Islam with regard to the religions. 

Ahl al-Sunnah are upon a middle path in many issues of belief, the 
following is a selection of these issues: 

1 . The Names and Attributes of Allah: 

The position of the Salaf is one of affirmation and employing them 
and understanding them according to their apparent meaning, as well 
as negating any takyifot tashblh. As a result, they have reached a mid- 

™ Minhaj al-Sunnah, 5/ 168, 172. 
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die path between the Mu' attilah, who negated them and invalidated 
that which Allah and His Messenger affirmed and between the 
Mushabbihah, who took them to a level of tashbih and takyif. 

2. The actions of Allah, al-Qadar: 

The position of the Salaf is that they affirm for Allah Action and Will 
and they affirm for the slave action and will, which is confined by the 
Will of Allah and His Ability. They therefore, adopt a middle path 
between the Jabariyyah who deny the ability and will of the slave and 
between the Qadariyyah who deny the Ability of Allah with regard to 
the actions of the slaves. 

3. Al-lman-. 

The position of the Salaf is that iman consists of belief, speech and 
action, and that it increases and decreases. Thus, they are at a middle 
position between the Murji’ah who do not hold that actions are part of 
iman itself and the Khawarij and Mu' tazilah who denied the fact that 
iman increases and decreases. 

4. The threats of punishment by Allah, i.e. with regard to the one who 
commits a major sin. 

The position of the Salaf is that the one who commits a major sin is a 
believer because of his iman and a fasiq because of his disobedience, 
and that he is deserving of the threat, but under the Will of Allah. If 
Allah Wills, He punishes him in proportion to his sin and will then 
take him out of the Fire or if He Wills, He will forgive Him and place 
him into Paradise. 

As a result, they take a middle stance between the extremists such as 
the Murji’ah, who declare that iman is not affected by sins and nor is 
hufr affected by obedience and between the Wa' idiyyah (The Khawarij 
and Mu' tazilah). The Khawarij hold that he (i.e. the one who com- 
mits a major sin) is a unbeliever in this world and the Mu tazilah hold 
that he is on a level between the two levels 288 , and with regard to the 

288 i.e. he is neither a believer and nor is he an unbeliever! [t] 
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Hereafter, they both agree that he will abide forever in the Fire. 

5. The Messenger of Allah’s (|g) Companions: 

The position of the Salafi s one of acknowledgement of the excellence 
of the Companions. That they are the most complete of this ummah in 
terms of Iman, Islam, knowledge and wisdom and that they are all 
honest and righteous by the testimonial of Allah. However, Ahl al- 
Sunnah are not extreme with them, nor do they believe that they are 
infallible. Rather, they give them their rights and love them because of 
the great precedence they hold, the astounding trial and tribulation 
they suffered in aiding Islam and their Jihad with the Messenger of 
Allah (#,). 

Ahl al-Sunnah have thus, adopted a middle path between the Rafulah 
and the Khawarij. The Raftdah (may Allah disgrace them) revile and 
curse the Companions. Some of them may even declare some or all of 
the Companions as unbelievers. As for the extreme among them, de- 
spite the fact that they curse many of the Companions and amongst 
them the Khulafi, they are excessive with regard to All and his off- 
spring, and regard them to be divine. 

The Khawarij complemented these Rafidah and declared 'Ali, 
Mu'awiyah and those with them as unbelievers, they fought them and 
declared their blood and wealth as lawful. 

The purpose here is to demonstrate that Ahl al-Sunnah are the most 
knowledgeable of the truth. Hence, regarding every group besides/!^/ 
al-Sunnah and Hadith, the followers of the narrations of the Messen- 
gers of Allah, any of these groups that differ with Ahl al-Sunnah, then 
their position is an incorrect one. They always separate from Ahl al- 
sunnah with a position that is false. 

The more one is further away from the Sunnah, the more false will be 
the statements and actions he specifically has. 

Thus, the fortunate one is the one who adheres to the Sunnah, and 
Allah is the One Who grants success and He is the One Who guides 
towards the way of right conduct. 
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